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PREFACE 


This book solves degree and post graduate examination ques- 
tions of Bombay, Calcutta, Madras, Punjab, Karnatakf', Mysore, 
Gujrat, Baroda, Saugar, Nagpur, Osmania, Bihar, Allahabad, 
Agri, Poona, Vikram, Gorakhpur, Rajasthan, Jodhpur, Bihar, 
Baharas and other Indi m Umvcrsitics The reader will find the 
foljowmg special charactenstics in this book , — 

<■ * Subject matter of 1st division standard on every topic 

* Simple plain and lucid language I 

j •j Quotations from reputed authors and scholars 

f *j Points in separate type to facilitate revisions 

*, Every point in a separate paragraph 
r *1 Charts and tables to elucidate issues ) t 

^ * Simplest explanation of issues with examples from Indian 

o life 

* Integral and balanced approach in the treatment of the 
subject 

* Covering the Syllabi of all the Indian Universities and sol 
vmg latest questions of the above mentioned universities 

However suggestions for improvement will be gratefully 
acknowledged 
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genfrai principles 


Q 1 UTa» are the basic reatnre^ of Ifldioii Philwopbj "* 
Define the meanirj and scope of Philcsoph) in Jpdia 

(Oirr^ it JCanarat 1^13 Karna.ak 

MEAN!* O O'" DAPSH 

To understand Indian philo'Ophj it i$ imperatnc to erasp 
the meaning of the word Dar^han The connotation of Darshan 
IS radically djffcrcn from that of phi!osoph> 7Te term D rshan 
applied to philosophj claarW indicat-s Indian altitude to^ardslhis 
h ghest knowlMg-* The word Darshan is derived from t’*e root 
Dish and Ivut PTt>av3 has been addM to it in the sense of ms 
irunent It m-arj that by »hich something is to be s^ This 
funct on can be perform-d bo h b> external as well as internal ejes 
The latter have bc-n various!) I rmed as divine ejes (Disya 
Chatsu) Pran;na Chaksu or Jruna CbaVsu Matters of both the 
icindi gross and subtl- form t^c subject matter of ‘JOarshan 
Shastra Hence ih" use of the word ^rshan m bo h concret- 
and abstract temporal and spintual senses From th^ practical 
point of stew the argumen s given for a"d against th*“ existence of 
th-ne el-m-nts fall withm the purview of the word Darshan 
H-ncethe use of terms like Charvaka Darshan, Bauddha etc But 
uIUTUtely th- realisaiior of ih- Lllimat- Berg i5 regarded as 
Darshan by almost all sv stems of Indian Philosophy This is th" 
bed rock on which they rrect This is the summum bonan of 
Adhyatma /nana Dharma and ^iti Shastra In it lies the culmina 
tion and consummation of all philosophy 

Q 2 Explain the dislinclion between the heterodox and 
orthodox schools of Indian philosophy and show briefly (a} If these 
two groups share any common features and (b) how Indian thought 
M a whole consists In the infernuugling of there two trend* ^ 

fC<>J 1/70 Ka/atllns’t />i5 \Ueria t/7l) 
Much value has beer a mched to the \edai m Indian Philoso 
pby Th» roots of most of the Indian philososophical systems can 
be traced m th- \cdas This \cdrc tradition has two aspects r# , 
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INDIAN PHILOSOPHY 


Hic of kno'Alcdgc (Jn.ltia Karula) aiui Rimalistn (Karnui 

Kafiada). fhc Br.lliniann scriptures h.oc developed the Karma 
K.inda and the Aranyahns nnd,Up.uiisads havc'dcvclopcd the fnana 
K.lnda. J his small rivulet of knowledge which originated in the 
Vedas attained such width and depth in Upanisads that it "as 
diificult to recognise it as tlic same. It "as further directed inter 
s ari<ius currents forming different Indian philosopliical systems, 
all of "iiicfi did not recognise tlic X'^edas as their origin. 

C f.'VSSIFfC.AnON OF INDI.XN PlilLO.SOPHICAL .SYSTFMS 
XSIIK AND NASTIK Cl.ASSr.S 

Thus, with tlic criterion of respect for the Vedas, Indian philo- 
sophical svstems h.avcbecn divided into two classes, viz., Astikand 
N.lstil l.iicrally the word *Astik' means ihcist or one v.lio bclic- 
vss in Gnil "hih* ijic uoril ‘Nasiif’ means atheist or one "ho docs 
not believe in God. Uni in Indian philo-iophy thc-'C vvords denote 
believer and non-believer in the tCNtinmny of the Vedas. .Astik, 
here, doc.- not me.m one "ho believes in rebirth since even the 
N.isnk systems of Jaina and Hatiddha believed in rebirth, 
tiff ASttKri.ASS 


I hus. .Astik arc tlu"c >vs!cms of Indian [ihilosopliv "hi^h 
K-heve in the testimony of the Vedas. This class includes 'six svs- 
em, o! In.il., n philo>ophy which are eoIFvtiveh Inown as Sad 

. ,Tv''‘, !" V‘" vcj:,,.,:,, ns,-.v;, 

no. Mi'.'"' "k 

Vc l . 'III- manmr of a. lH.|,..',cr in ilic 

, lino I . • I ."i- ''"''p " ..l.’no- A«or- 
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CrNERAL PRINCIPLES 


show harmony of their own thought with that of the Vedas The 
include Sankhya Yoga Nyaya and Vaijhesika 

The Nastik class of Indian philosophical systems includes the 
Cl ar\5kas the Jama and the Bauddha systems These do not be 
licve m the testimony of the Vedas As a matter of fact, they owe 
their origin to the reaction against \ edic traditions The Charsaka 
philosophers have openly abused the Vedas They say that the 
Vedas are full of lies and repetitions they arc made by cunning 
priests who intended to play their own game by foolish ignorant 
persons The tall talk of hcascnly pleasures is meaningless jargon 
and so arc Vedas which claim to give heavenly pleasures to men 
It goes without saying that this prejudicial attack on the Vedas 
has been vchcm'*ntly condemned by able philosophers like Udayana 
and Vainkathnath Again the Jams also do not believe in the 
\cd*is Instead they believe m the words of TIrthankaras The 
Bauddha philosphers have also condemned blind faith m the 
Vedas But neither Jama nor Bauddha have abused the Vedas nor 
shown utter disrespect to them like Charvaka As a matter of fact 
in spite of beloncmg to Isastik class they arc nearer to the Astik 
systems as compared with Charvaka 

The above classification of Indian philosophical systems can 
be more easily grasped by the following chart 

Indian philosophical systems 

Astik Nastik 

I (Charvaka Buddha Jain) 

I 

Based on Having independent origin 
Vedas (Sankhya Yoga NySya Vaijhesika) 

\ 

I I 

Emphasinmg Emphasising Jnann Kanda 

Karma KSnda (Vedanta) 

(Mtmansa) 

Q 3 Give an account of common features of Indian systems 
of Philosophy (Kantatak J96S) 

State the distinctive characteristics of Indian Philosophy Is 
Indian philosophy otherworldly ? Give reasons for your answer 

{Ma has 1966 Poona 19631 
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e common clmnictcrs of the systems of IniVmn 
{Kanwwk !964 : Uaroda ms. 1963} 


f the common features of Indinn Philosophy . 

{Gujrat ; Mccriff 197 J ; Kanpur 3970 } . 

jc charnctcristics common to (he six systems of 
Indian Pliilosopliv. {Grjrar mi\ 

What is the nature o.’ philosophy ? FAplain (he specific natime 
of Jndinn Philosophy. 

COMMON CHARACTffRISTICS OF INDIAN 
{M^^LO.SOPH^CAL SYSTFMS 
Philosophy is ihc rcalistuion of eternal truths in the back- 
prourui of lime* clinic auvt culture. Of course these eternal truthv 
tran^ccndcvl the barriers of time and place, ycl their manifestaiion 
is conditioned to a certain dcarec by these factors. Ihcrcforc, one 
finds ilial though similar in their fum!amcntals, (ho pfulosophical 
svstems of difTcrent couiuric'v arc prorourully impressed by their 
culture. As has been already pointed out. some of the Indian 
philosophical scliools arc Asiik. sshilc others arc Nastik. The anti- 
Vcdic Dar^taus include Clulrvaka, Bauddha and Jain schools of 
philosophy. Some of (he proAY‘dic Darshans arc derived from 
Vcdic thoughts e.g.. Sankliya, Yoga, Nyaya and Vaishesika etc. 
*rhc philosophical schools derived from Vcdic thoughts arc further 
divided into Mlmansa based on Karma Kanda the Vedanta based 
n?i Jnriun Kanda. Despite this diversity, the Indinn philosophy is 
characterised by a fundamental units. FoUouing are the common 
ch.iraucristics of Indian phifosopinca! svsiems. 

I. SpinfiLif A'mure - Indian philosophy is spjfjtua!. Indian 
philosophy tvhcvc. in soul am! H\d.s to realise it in Us true form 
1 he realivation of the soul vs j, the common goal of all Indian 
philo -jphical s;h 'oK. All of tlicni from upanisads to Sankbya. 

inspired alike by the 



p^>ft'ijn'icr aim in vie-' 
lii'c It is born and 
Indian philosophy tfic 
orced trorn human life. In 
mis and feeUngs of common 
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3 Spiritual dissatisfaction — Indian philsophers were not 
content With merely mundane pursuits As a matter of fact, Indian 
philosophy owes its origin to the discontent of the spirit from 
mere temporal life It aimed ct a divine transformation of life 
The spiritual discontent of Indian philosophers however, is not 
pessimism Buddha laid great emphasis on the seamy side of the 
world yet it was he who suggested the Eightfold Path (Ajtanga 
Marga) as the panacea for all worldly travails and tribulations 
Thus Indian Philosophy, though beginning with pessimism goes 
forward towards optimism and happiness 

4 Liberation is the Ultimate End — Knowledge m India Philo 
phy means divine transformation of the life and emaneipafion from 
worldly miseries Barring Charvaka all Astika and Nastika 
Indian philosophies though differing in details about their con 
ccption of liberation however unanimously hold that liberation 
enables a man to free himself from the shackles of ignorance and 
from the bondage of worldly misery It renders him immune 
from the thousand ills that flesh is heir to This is a spiritual stage 
which transcends ethjes (NTti) and religion (Dharma) 

5 The root cause of bondage is ignorance — That misery and 
bondage are the offspring of human ignorance is the common 
corner stone of all philosophical schools of India This ignorance 
IS not only intellectual but also spiritual and psychological The 
four great truths (Arya Satyas) and the Advaita Vedanta are the 
nostrums suggested by Buddha and Shankar respectively for 
banishing the bane from the world Hence the unavoidable ncc 
cssity of getting nd of ignorance if one wants to be impervious to 
manifold afllictions of the world 

6 Practice of Yoga Jor Moska — All Indian philosophers 
regard some sort of practice (Abhyasa) or yoga as a pre requisite 
for getting freedom from psychological and spiritual ignorance 
The Astanga Path, of Patanjali Yoga has been mcorportated in 
some degree in almost all Indian philosophies The practice of 
Yama, Niyama Asana SamSdhi and Nididyasana etc is regar 
ded essential for removing ignorance The transmutation of life 
according to knowledge is the aim of Sadhana Indian Philosophi 
cal systems lay equal emphasis on both the knowledge aspect 
(Jnana) and Ssdhana This practice (Abhyasa) was not only 
negative it had a positive side too In fact Indian philosophers 
emphasise Sadbani of all the human faculties intellect, mmd and 
body 
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7. Indian Philosophy is baied up on Psychological-facts-Thcsc' 
fore, Indian philosophers have minutely and vividly explained 
human psychology. From Buddha down to Patanjali, Shankara 
and Ramanuja all of them have considerably emphasised the 
psychological aspect of philosophy. Even now Yogic exercises arc 
held as most cfTicacious for curing physical and mental maladies 
and attaining concentration of mind. The Vedanta gives a minute 
analysis of the different stages of human consciousness— Jagrta 
Svapna, Susupti and Turlya. Based on the experiences of life, 
Indian philosophy seeks to X-ray these experiences. 

8. Synthesis of Religion and Philosophy — The most striking 
common feature of all Indian philosophies lies in the fact that prob- 
lems of Religion (Dharma) and those of Philosophy (Darshan) 
have not been divided into watertight compartments. Dharma in 
India has been used in a wide and comprehensive sense. In fact, 
the transformation of life and emancipation from wordly misery 
constitute the common goal of both Darshan and Dharma. We find 
no yawning gap between man, matter and God in Indian philosophi- 
cal systems. Philosophical principles were tested on the touchstone 
of experience. Intellectual and spiritual experience were the criteria 
for ascertaining the soundness and worth of religious principles. 

9. Intellectualisni-Dcspiic being religious, Indian philosophical 
systems seek truth in their own independent way. They approach 
the problems with an open mind and unprejudiced eyes. In them 
we can trace the germs of almost all the ‘isms’ of the world. The 
Indian philosopher had not only to put forth strong and sound 
arguments for propounding his contention, he had to repudiate 
other schools also. Thanks to the age old custom of Shastrartha 
and logic, Pramana Shfistra got a free play in Indian Philosophy. 

These branches found in it a congenial atmosphere for their free 
and full development. 


10, Synthetic Approach — Though intellectuals, the Indian 
philosophers were synthesists. They have never laid exclusive em- 
phasis on any single aspect of human life. Though recommending 
individual Sadhana, they have yet kept universal welfare in view. 
Shankara, Mahiivlr and Buddha were not only eminent philoso- 
phers, but also equally eminent social reformers. The Indian 
philosophical systems had as their aim not only individual salva- 
tion, but also the spiritual transformation of society. This trans- 
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11 U/wcfli/jM— Indiao philosophical systems are dynamic 
When one particular system of philosophy became very popular, it 
was countered by some other system Through the farrago of 
Materialism (Jadavada), Spiritualism (AdhyamSvada), Dualism 
(Dvaita Vada) Non dualism (Advauavada) and Qualified Monism 
(Vishistadvaitavada) etc, one can see the unbroken chain of 
action and reaction and the dynamic evolution of Indian philoso 
phy as a spiral whole 

12 Faith in the past — \\t hstandmg their logical approach 
to problems, all Indian philosophical systems have common faith 
in the Vedas Gita and Upanisads All Astika 0a rshans regard 
Shruti as Pramana though Shruti Pramana is based not on word 
but on intuitive truth As a matter of fact, the Vedas are the 
repositories of the intuitive knowledge of the seer Risbis This 
faith m ancient wisdom account for a particular order, which vc 
find ifi afi the Indian phi/osophtca/ systems But it cannot be 
equated with blind faith Even philosophers like Shankar, who 
regard themselves as no more than commentators, favour the use of 
logic when faced with contradictions in Shruti 

13 fijith in Rm— Indian philosophy secs a moral system in 
microcosm and macrocosm alike This universal moral system 
is termed Ufa in Vedas, ‘Apoorva in Mimansaand Adf^ta in 
Nyaya Vaishcsika According to it gods living beings and plants 
ill move in accordance with one universal moral pattern 

14 Faith in Karma — This moral system is manifested through 
the theory of Karma m the life of an individual Almost all the 
Indian philosophers believe m the theory of Karma According to 
it, the results of actions (Karmaphala) arc always with us m the 
form of ’Sanskaras and they direct the course of our life Thus the 
world IS a stage where everybody is preordained to perform his 
part according to his Karma Liberation is nothing but emancipa 
tion from the bondage of Karma Different philosophical systems 
have suggested different recipes for the attainment of liberation 

15 Faith in Pebirth—The thcorv of Karma and that of 
rebirth go hand m hand Due to the bondage of Karma, human 

Vwi^ to assume bodies Libeintioa Itees a peisoa from 

rebirth also Charvaka school does not believe in these theories 
So the common chancteristics of Indian philosophy mentioned 
here, do not apply to it All the other schools of Indian philo 
sophy, however share these features in varying degrees 
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Q. 4. ma( is pessimism ? in Indian Philosopliy P^staisUcJ^^ 

Write a short note on pessimism inlndian j^^s) 

State the principal change usually brought 
philosopny anil say whether they arc irrefutable. (Kan.ata 

Many Western scholars arc unaware of the real nature ann 
profound undertones of Indian philosophy and so they have an 
erroneous conception. They find it pessimistic. In his book 
‘.UninhirathT Probloim\ Chailley declares that- Indian philosophy 
springs ‘'from lassitude and a slcsirc for eternal rest . 1 tssimism 

denotes a peculiar mental outlook. Tor a pessimist the world is 
nothing but a place full of misery. 

Indian philosophy is, of course, pessimistic in the .sense that it 
originates in dissatisfaction with the present conditions of materia- 
listic svor id. The world is, no doubt, fraught with innumerable 
hardships. Hopelessly embroiled in the vicious circle of enjoyment 
(Binsgal and tendencies (Sanskaiasj, man never gets tranquility of 
soul and equanimity of mind. Indian philosoplicr.s analyse this 
wretched plight of the world. In this sense, howeser, all the philo- 
sophical sv'.tcms cif the world are pessimistic. Hut for this discon- 
icnt with the prc.scnt, there would be no philosophy worthy of its 
name. At a matter of fact, this son of pesMinism is indispensable 
for the progress of life. It serves as a spur, it goads us on towards 
«>ar destination. .As Prof Bosanquet puts it, “1 believe in opti- 
mism, Inu I add that no optimism is worth its sa't that docs not 
g.> all the wav with pc>simium and arrive at a point beyond it. 
iins, 1 am cimvineed, is the true spirit of life, and if any one thinks 
u ».!at'.'’eroii' and an excuse lor imiiistifiabie acquiescence in evil, i 

repU that .dl truth which has anv touch of thoroughness has its 
ilaneer lor ptavtice 


Indian philosophv. on the other hand, is wholly optimistic 
.'bout liic attimaic goal of human life All Indian philosophical 
vv 'tents mm at liher.aion. which is not an escape from or end of life. 
It iMhe transtormaium of It which enables man to save himself 
trom the dire ayouics and delusions of the world and to lead a life 
cver-hi'ttnr bh" after realising his true self. Felicity, not sorrow, 
•o the mm o: ..nirmialit;. In the words of Dr. Radhakr^shan. 

t^an c. ' .<rc in m, p.,j they look upon thc 

o s- 'I <'ptimistic since they feel 

*'.1 ul'-c-'s'^"' * " ' ' *' '* *' '* eettlm of truth, which is also 
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Q. 5. Does the aQ(hori( 3 r of sruti amount to dogmatism in 
Indian riulosophv ? Assess, fn this ccnocciion, fhoalidity of the 
charge of dogmatism against the orthodox s} stem of Indian philiK 
Sophy. (Caf J9S7) 

Discuss the scope of the authority of the Vedas In relation to 
the SIX systems of Indian Phdo^oph} , ard state hoiv far it is correct 
to say that the six systems arc dogina‘ic and oflicniorldl), 

(Gujrat mi) 

Examine the charge that Indian Philosophy Is hath dogmatic 
and pessimistic {Bombay 1961 tS) 

A sense of reverence for time honoured tradition is aluays 
to be discerned m Indian pnilosophy Shruti is generally regarded 
as an authoritative source of knov ledge The Vedas, the Upanisads 
and Gita have been quoted so often by Indian philo'opbers This 
has led many Western scholars to lay the charge of dogmatism at 
their doors But with all regards to those scholars, their attitude 
betrays their ignorance about Indian philosophy Granted that 
Indian philosophy has its long chequered history and has under 
gone many a vicissitude, it has its dark periods too, when the soul 
of philosophy was well nigh crushed under the dead weight of hair 
splitting pettifoggery and scholastic controversies But these were 
invariably followed by a strong reaction and the spiritual thought 
was soon unfettered from dogma 

Faith in the Vedas should not be misconstrued as dogmatism 
In them are enshrined the mtuifive experiences of the seers, which 
can be shared by each and every person, if he scales those spiritual 
altitudes Faced with contradictions in these experiences, Indian 
philosophers have sought the help cf intellect, ard logic celebrities 
like Shankara, RSmanuja, Madhva NimbSrka etc though appear 
ing in the modest role of commentators have yet propounded 
profound philosophical theories m the light of their own personal 
experiences One must admit that, thanks to this common faith in 
tradition, one perceives an order m Indian philosophy, a charac 
tenst c which any philosophy can legitimately feel proud of 

Q. 6 “The motive of Indian Philosophy is predominantly 
ethical”. Discuss this remark and say whether jou consider It as 
defect {Karoatttk 1966 Cal 1966) 

“The aim of Indian Philosophy is not merely to satisfy our 
{otellectual curiosity hut to give us a way of life ” Explain fully. 

{Kamatak 1963 Bombay 1967) 
According to Farquhar, There is practically no ethical 
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THC PHILOSOPHY OF THE VEDAS 

Q. 7. Point out the Importance of V'edas In Indian philoso- 
phy. What are the differcEt interpretatior-s of Vedic h> mns ? 

Wnie short note on Isaturalisra of Vcdie Mytholosj. 

(Botnboy 1967) 

Describe the currents of philosophical thought In Rig Veda 

(Bombay 1966) 

Itvas the dissatisfaction with the mundane life which ga\e 
birth to Indian philosophy So Indian philosophy is as old as 
human experience of sorrow and sulTcnng Its ultimate aim was 
to get rid of this sorrow Ignorance is the fountain head of this 
sorrow, so it is clear that mere Sadhana will not suffice If one 
wants to realise his life mission knowledge is also equally essential 
Knowledge, coupled with Sadhana, will enable a man to attain his 
destination ‘Veda’ means knowledge and ‘Darshan’ mean the 
realisation of that knowledge The Vedas form the oldest records 
of human knowledge 

The Vedas are the oldest authority on Indian philosophy 
The Rs s had a vision of the Ultimate Being m the form of Abhaya 
Jyoti through penance They manifested their divine experience in 
Veda Mantras Based as they are on the intuitive perception of the 
Ultimate Reality these Mantras do not reflect the individuality of 
the Rsis So they are considered to be ‘Apaursheya 
r e , the Ultimate being ha manifested Himself m the form of the 
Veda Mantras and the Rjis arc no more than the media chosen 
by the Being for this purpose It explains the attitude of the 
Astik Indian philosophers, who considered the Vedas to be the 
Ultimate Authority The Vedas according to them, enshnne the 
eternal and ultimate truths The Vedas have teen preserved 
through the unbroken tradition of teacher and pupil from times 
immemorial Therefore, they arc christened as Shruti 

Tnihe words of Wilson, an emment Western scholar, “the 
Vedas give us abundent information respecting all that is more 
interesting in the contemplation of antiquity ’ In them are vividly 
described all the aspects of primitive human life They are the 
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fountain-head not only of philosophy, religion and rituals (=PTqTTO) 
but also of many sciences. They are not merely philosophical 
trcatiics, relegated to the limbo of spirituality, they dwell on all 
conceivable topics spiritual as well as mundane. Karma is ncces- 
saiy for Jnana. Hence the detail description of Karma-kanda 
found in the Vedas. 

There arc four Vedas, ri:.. Rig, Yajur, Sama and Atharv'a. 
Every Veda comprises three parts : Mantra, Brahmana and Upani- 
sad. The Sanhitas are the collections of the Mantras. The Brah- 
manas deal with Karma-kanda. Philosophical thoughts arc enshri- 
ned in the Upanisads and Aryanakas. The latter fall between the 
Brahmapas dnd the Upanisads. In addition name (am), form (^) 
language (nro) and matter (^ff) also figure in the first three Vedas. 
Alharva Veda differs from the other Vedas. In it one finds histori- 
cal narration also. Altbougli outwardly four, the Vedas are one 
and the same. Like the one and eternal Abhaya Jyoli (nmi 
the Vedas are also one eternal. 

DlFFEREhTT 1-NTERPRETATIOMS OF THE VEOIC HYMNS 


Divergent views have been expressed by Eastern and Western 

scholars as regards the interpretation of the Vedas. The most 
important of them are as follows : — 

1. Naturalistic Ititcrpraaiion— The cmmtnl Indian commen- 
tator, Sayana (msm) interprets the Vcdic Mantras in terms of 
various gods, who arc the embodiments of natural powers. The 
Vedas are the sj-mbols of primitive religion. Nature worship is 
their religion. The modern \\'estcrn scholars also propound the 
s.nmc views, Pfieidcrer refers to the “primitive, childlike and 
naive" prayers of the Vedas. According to Dr. Radhakrishnan, 
“In the main, wc may say that the Rig Veda represents the religion 
of an unsophisticated age. The great mass of the hymns arc simple 

and naive, expressing the religious consciousness ofamind yet free 
from the later sophistication." 


2. Ritualistic futerpretation-moornheM, on the other hand, 
holds that the Rig Veda is the work of a primitive race, which laid 
gre.at emphasis on Karma-K-inda. In the Mantras arc described, 
according to him. the various methods of sacrifices. The gods and 
goddesses, mentioned in the Vedas, represent the manifold articles 


AV.eco’-u-ai Intcrprctaiiou-licr^Tignc regards all the Vcdic 
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Mantras as allegories To him the gods and goddesses of the Vedas 
are symbols of social customs and conventions 

4 Afonotfieistic Interpretation— Accotdins to Pictat, mono 

theism, howsoever dim and primitive its form may be, is clearly 
visible m the mantras of the Rig Veda Undern-atb the farrago of 
gods and goddesses, one can p-rccive a tendency towards mono 
theism Many mantras refer to the God of gods It 

implies that according to the Vedas the supreme God is only one 
though there are many semi gods Roth and SwSmi Dayananda 
also hold the same view 

5 Monistic Interpretation - Raja. Ram Mohan Roy holds the 
view that the Vedic gods allegorically represent the qualities of 
ultimate God The different Gods and Goddesses of the Vedic 
mantras are the different facets of the one God who has sometimes 
been called Mashes huar 

6 Mystic Imerprctation—Sn Aurobmdo finds the Vedas 
replete with mystic philosophy and occult knowledge To him these 
Gods and Goddesses are the symbols of psychological processes 
Sun, for example, svmbolises mtcllcct while fire and soma represent 
determination and feeling respectively The Vedic religion resembles 
Orphic and Elcusmian creeds m its essentially mystic nature In the 
words of Sri Aurobmdo, "The hypothesis I propose is that the Rig 
Veda IS itself the one considerable document that remains to us 
from the early period of human thought of which the historical 
Elcusmian and Orphic mysteries were the failing remants when the 
spiritual and psychological knowledge of the race was concealed for 
reasons now difficult to determine, m a veil of concrete and material 
figures and symbols which protected the sense from the profane and 
revealed i* to the initiated One of the leading principles of the 
mysteries was the sacred ness and secrecy of self knowledge and the 
true knowledge of the Gods This wisdom was, they thought, unfit 
for perhaps even dangerous to the ordinary human mmd or in am 
case liable to perversion and misuse and loss of virtue if revealed to 
vulgar and unpurified spirits Hence they favoured the existence of 
an outer worship affective but imperfect for the profane, and an 
inner discipline for the mitated and clothed (heir language m words 
and images which had equally a spiritual sense for the elect and a 
concrete sense for the mass of ordinary worshippers ’ 

All these views, though appearing to be tontradirtory on the 
surface, see the same truth from different All of them con 
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Mantras as allegories To him the gods and goddesses of the Vedas 
are symbols of social customs and comcntions 

4 Afonoiheistic Interpretation— Accotdins to Pictat, mono 
theism, howsoever dim and primitive its form may be, is clearly 
visible m the mantras of the Rig Veda Unclcrn''atb the farrago of 
gods and goddesses, one can p“rceive a tendency towards mono 
theism Many mantras refer to the God of gods (^rifa^r) It 
implies that according to the Vedas the supreme God is only one 
though there are many semi gods Roth and Sw2mi Dayananda 
also hold the same view 

5 Monistic Interpretation- Raja Ram Mohan Roy holds the 
view that the Vcdic gods allegorically represent the qualities of 
ultimate God The different Gods and Goddesses of the Vedic 
mantras are the different facets of the one God who has sometimes 
been called Masheshwar f'rlrTr) 

6 Mystic Interpretation—STi Aurobmdo finds the Vedas 
replete with mystic philosophy and occult knowledge To him these 
Gods and Goddesses are the symbols of psychological processes 
Sun for example, symbolises intellect while fire and soma represent 
determination and feeling respectively The Vcdic religion resembles 
Orphic and Eleusmian creeds m its essentially mystic nature In the 
words of Sri Aurobmdo, "The hypothesis I propose is that the Rig 
Veda is itself the one considerable document that remains to us 
from the early period of human thought of which the historical 
Eleusmian and Orphic mysteries were the failing remants when the 
spiritual and psychological knowledge of the race was concealed for 
reasons now difficult to determine, in a veil of concrete and material 
figures and symbols which protected the sense from the profane and 
revealed i» to the initiated One of the leading principles of the 
mysteries was the sacred ness and secrecy of self knowledge and the 
true knowledge of the Gods This wisdom was, they thought, unfit 
for perhaps even dangerous to the ordinary human mmd or m am 
case liable to pnversion and misuse and loss of \ irluc if revealed to 
vulgar and unpu rifled spirits Hence they favoured the existence of 
an outer worship affective but imperfect, for the profane and an 
inner discipline for the mitatcd and clothed their language m words 
and images which had equally a spiritual sense for the elect and a 
concrete sense for the mass of ordinary worshippers ” 

Ail these views, though appearing to be contradictory on the 
surface, see the same truth from dilTereni All of them con 
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tain '.nme prain of trulli. DifTcrunl Rsis were the seers of different 
manir.iN and so they differ in their meaning and import. Tsoncof 
the ahosc niciuipncd views can be regarded as absolutely correct. 
1 !;c N cd.is do noi deal with some exclusive subject. In them one finds 
philosopin and religion on the one hand and science and magic on 
the other. Naturally, therefore, till the nrmlrtis cannot be interpre- 
ted m a uniform manner. It is proper to interpret the Vedas in 
the iiglit of tiic historical and social contc.xi of the primitive stage 
of luiinati race, beeping in view the eternity of spiritual visions. 

Q. K. What is the Ultimate aim in Vedas ? Discuss their 
concept of Karma and l\ta, 

Uxplain (he phUnsopUirat slgtiiftcauce of the concept of lUa in 
the Up, Veda. (Afeen-t 19721 


nil, t LtfM.sn: aim 


Tlic Vcdic lUis were fully alive towards the worldly mi-erics. 
On the one hand the phenomena of Mature stimulated their curio- 
sus and {•■Kidcd them on to fathom the mysteries of nature; on the 
other il'.'-'> lor.rcd for emancipation from v.ordly ills. Hence search 
for perfect along with that of perfect bnowlcdre, is the aim of 
the Vedaw fhe \'cdic llsi*. were naturally anxious to conciuer de.ath. 
Hence tiu prayers for longcsity in the Vedas. They knew the diffe- 
rent m:'.l'.od\ of prayer for propitiating different deiiic'.. They had 
imphcii filth in the cfncacy of prayers. Th.ey regarded the know- 
IcvU'c -ibout we.il and woe. eternal and ephemeral, freedom from 
oh! ,ge. death and fear, an.! alHUit botli the worlds as a stepping 
•.tone fi'r lire [cah' itioa of ‘Abh.aya Jsoti’ 1 hey base prayed lor 
I ;'e .-.r,.! i-.li.s Keenly ‘‘.■.' iroir, of uhirr.atc knowledge the as- 

pirant ihr.:-, oh' .ill vgoio ni .md o.irrcnderi ti) Go.l fo queue. “O 
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entitled for each and every prayer (Upasana) UpasanS by an 
unimtited person proves abortive and foments trouble So the 
Vedas enjoin us to perform prayer and rituals according to our 
merit n?) Consideration for innocuous deeds and pure 

conduct IS also as necessary as knowledge Penitence, prayers, simple 
diet, gentleness m thoughts and purification of heart are essential for 
the realisation of the Ultimate Being Greed, hypocrisy, pride, anger 
and callousness are despicable and must be resolutely esches\ed 
Sinful people, marplots, deprecators of Gods, thieves and those 
who are close fisted and averse to Brahmins should be kept at an 
arms length Magicians and licentious people have been dubbed as 
hellish creatures (Jirt^Hr Gods, who pursue the path of 
righteousness only arc variously described ‘UEnicr sttrTn, imritnrr, 
main? wBOTiTTna’, etc 

THE THEORY OF KARMA 

The Vedas propound the theory of Karma Epithets like 
siwvtf« (protector of good deeds), (protector of Dhatma), 

(seer of good and ev«l actions), fama traf (master of 
all Karma) have been used for the gods m the Vedas TTiat good 
actions lead to immortality has been explicitly mentioned m many 
a mantra Soul undergoes many a cycle of birth and death according 
to its deeds Vamadeva alludes to many of his previous life terms 
The Vedas trace the evil propensities of the present life to the evil 
actions committed m the previous life According to the Vedas, 
man m this life has to suficr the consequences of the actions of 
his previous life Some of the Veda Mantras pray for the condo- 
nation of their misdeeds of the previous life They also refer to 
Sanchita (accumulated) and praraboha Karma People doing good 
deeds go to Brahmaloka via pevayana (iaain) while those doing 
ordinary deeds go to Chandraloka via Pitrayana (fagoia) Some 
enter inanimate bodies like those as trees, creepers etc , to reap the 
consequences of their sins Sometimes soul is punished vicariously 
also for the sins of others Thus the doctrine of Karma has been 
discussed m all its maiufold aspects m the Vedas 
THE THEORY OF RTA (^) 

The place of m the cosmos corresponds to that of Karma 
m human life ^tta means the course of things It shows an order 
in the objects of the universe The principle underlying the cosmic 
order has been termed as Rta by the Vedic R§is The observation 
of systematic movement of the sun, the moon, stars, day, night and 
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5 ca^on 5 minht have aroused this idea la their mind. Ilia \$ antece- 
dent to all the objects of the um%xr$c and tlic external universe is 
but ji^ manifcstalioiu Universe is clianv cable. Rta is unchangeable 
and clcrual. li fathers all the objects of the universe. Heaven and 
hell ov.c their present existence to it. Originally, Rta denoted the 
fixed ccul^^c of the universe comprising the sun, the moon, star.% 
morning, evening, day and night etc. Bnl afterwards its connotation 
became more comprehensive and it was taken to signify the ethical 
course of gods and men. The Min follows the course of Rta. The 
whole universe depends on Rta and moves with it. Tim*, physical 
order is afeerwarvk infested with moral sifjficancc. The tlicory of 
Rta brought a change in the conception of the gods. The universe 
for the was not an accidental creation, Inu something with 
profound purpose and order. 

Q, 9* Write a short note on the conception of the indverse In 
Vedns. 

CONCEPTION OF THE UNIVERSE 

1 he Vedas contain dhTcrent viev.s about the origin of tisc 
imivcr.c, dhe or*tdn of U^c universe is traced cn Apni. After ilnat 
earth, licaven. day, night, vsatcr and mcvlicinc'> came into exhlence 
All the MHih were born out of Tvashth. Indra produced earth 
and heaven, He has nl^o originated the three v‘airlds and the 
iivit;g I'cinvs. SimUoIy, N'ishv.a Kanur. and Varuna b.ave been 
de :tdKi\ tv the c^t.ltor^ of the universe. AH this clearly indkated 
that the Vedi: RA.attriSutc this credit to ihc God, when they 
named ro nn!hl> at a p^^rticular juncture. It may also he taken to 

vvr.v: X ua the VcJ, do rot consider the various rods as separate 
r.sMUe^ 
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(fTOTJ?!) the unique, omnipresent, invisible Abhayam Jyotih, Param 
vyoman (Ttn param pad (tvt >n) and Av>akta (u«m) That 
IS the Uitimatc Beirirt Uishe, wnose realisation breaks off the 
shackles of worldly misery for good 

Q 10. Distinguish between Hcnutheism and Polytheism Is 
Vc die ph losophy mopolheislic or tronistic Discuss 

{Poona Af A 196S) 

Give a critical account of monotheism and mantras in the prc> 
upanisadic Vedic religion (Bombay 1968) 

Almost all the mantras m the Rg Veda eulogise gods 
These gods \ ere the masters of moving spirits of the different 
powers of Nature Unlike the Greek gods, they cannot be separated 
m wat-Ttight compartments Like the natural powers they repre- 
sented, they were also co related with one another Almost similar 
encomiums are bestowed on different gods m the Vedic mantras 
These gods arc not invested with some crystallised individuality 
POLYTHEISM HENOTHEtSM AND MONOTHEISM 

This large number of gods may irduce one to think that the 
Vedas are polytheistic Some people one the contrary, hold that 
they are purely monotheistic Both these views are, however, one 
sided In fact all the Vedic mantras are not identical m their 
approach and content nor are thev products of any specific Rsi 
of a particular period The Vedic ideology also shows a gradual 
evolution In fact, both monotheistic and polytheistic tendencies 
run side by side m the Vedas Unlike gods of a polytheistic creed, 
the Vedic gods do not have separate individual existenx Either 
they pale into insignificance or they are elevated to the high pedes- 
tal of the supreme God Living m the lap of Nature, they defied 
the powers of nature which overawed them or surprised them The 
particular power of Nature, which impressed them most as a 
tendency, which is termed as Henotheism or Kathenotheism by Prof 
Max Muller, means “A belief in single gods, each in turn stan 
ding out as the highest And smc'* the gods arc thought of as 
specially ruling in their ow'n spheres, the singers, m their special 
concerns and desires call most of all on that god to whom they 
ascribe the most power in the matter, to whose department, if I 
may say aw, \Vit\T wnh Thsa god aUswa sa present to the 

mmd of the suppliant with him for the time being is associated 
everything that can be said of a divine being he is the highest, the 
only god before whom all others disappear, there being mthis, 
however, no offence or depreciation of any other god ” 
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Thus according to many scholars, the Vedas proceed from 
polythesim to monotheism through henotheism. In other words, 
polytheism, henotheism and monotheisn are the three different 
stages in the evolutionary history of the yedic gods. Macdonell 
contradicts this view because, according to him, the Vedic gods 
are not wholly interdependent from the rest. They, on the other 
hand, are independent to the backbone. Varupa and Surya 
depend on Indra. Varuna and Ashwin are at the disposal of 
Vishnu. “Every where a god is spoken of as unique or chief, 
as is natural enough in laudations, such statements lose their 
temporarily monotheistic force, through the modifications or 
corrections supplied by the context or even by the same Verse.” 
Macdonell further holds that, “Henotheism is therefore an ap- 
perance rather than a reality, an appearance produced by the 
indefiniteness due to undeveloped anthropomorphism, by the lack 
of any Vedic god occupying the position of a Zeus as the constant 
head of the pantheon, by the natural tendency of the priest or 
singer in extolling a particular gap to exaggerate his greatness and 
to ignore other gods, and by the growing belief in the unity of the 
gods each of whom might be regarded as a type of the divine.” 
But whether we call it henotheism or the mere temporary exaggera- 
tion of the powers of the deity in question, it is obvious that this 
stage can neither be properly called polytheistic nor monotheistic 
but one which had a tendency towards both of them, 

MONISM IN VEDAS 

The Vedic philosophy docs not stop even at monotheism. This 
tendency towards the One culminates in monism. There are 
mantras in the Vedas which allude to monism, e.g., 

1. Sat is one ; the wise regard Him as many. 

f^srr Er|tii i 

2. All that was, that is and that will be is but the purusa. 

jiTT nrr ii 

3. Wc make offerings to the supreme God of the universe, 
who is pervading the whole existence and each and every nook and 
corner of the universe ; who is full of Ananda (supieme bliss) and 
inexpressible. 

'rrn i, 

rrst Ii: ^ n 
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4 The true essence of the gods is only one 

II 

5 His IS the soul of this universe, detached, self dependent, 
immortal, full of bliss the choicest jewel of jewels full of everlas 
ting youth and eternal 

friPT ^ i 

an? q-nr ii 

6 Though pervading the whole universe He transcends it all 

qe'rn f^m rrarfr fsmerjnjr?! ftfn ii 

7 All the gods are but the organs of the body of the soul of 
the universe 

ipfi sramfr rRfn n 

8 That inexpressible is the substratum of all names and the 
whole universe 

^ ^ II 

The belief m the identity between Atman and Brahman ex- 
pressed so often in the Brahman as, is lo be traced back to these 
hymns of the Vedas This is further dcselopcd m the Upani$ads 
and then becomes one of the cardinal principles of Indian philoso 
phy Thus the Vedic hymns are much more than the scriptures of 
the primitive Aryan race In them one finds the germs of the 
thought currents of Later Indian philosophy The Karma Karda 
and Jnana Kanda were fully developed by the Brahmanas andthe 
Upanijads respectively Even the theism of the Bbagvad Gita 
derives its inspiration from the worship of Varuna described in the 
Vedas The principles of ^tta and Karma propounded m the 
Vedas, get a fertile soil and acquire a new significance in the philo 
sophical works of the later period Though only in an incipient 
stage, the Vedic philosophical thought strikes us with its robustness 
and inspiring quality In it one finds a welcome combination of 
knowledge and religion It contains the first human reactions 
towards the marvellous phenomena of Nature Above all, the 
organic relationship between man and nature and the qualities of 
the supreme power pervadmg both of them are beautifully dilated 
Upon in these great works The realisation of this supreme power 
was the be all and end all, the alpha and omega of the Indian 
philosophy Though in a disarmingly simple and primitive garb, 
the philosophy of the Vedas is the fountam head of the Indtap 
philosophical thought 
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Accorclmg to Kathopamjad, human mind is naturally extro- 
vert Hence introversion of the mental tendencies was considered as 
the fint step to Sadhana m Upanisads 

3 Moral purpose in though — As a general rule, the Vedtc 
thought is full of moral purpose, but this appears to be more 
explicit in the Upanijads The ultimate end, accordmg to Upani 
$ads, was the realisation of the soul The aim was neither science 
nor philosophy, but an integral life The intellectual efforts were 
subordinated to the moral evolution It should be noted here 
that m spite of having different thoughts from the Vedic seers, the 
seer of the Upamsads had a strong faith in the past As a matter 
of fact, the Upamsads have liberated the Vedic thought from 
ritualism 

4 Afomsm — Momstjc thought is the most important current 
m the philosophy of the Upanisads This monism has its root in 
the Vedic thought In the Purusa hymn of the Vedas one finds a 
reference to the universally present Reality It was this insight into 
reality which developed in the concept of Sachchidananda m the 
Upamsads 

5 Thought and Logic The Vedic philosophy wns full of 
imagination and emotional expressions In the Upamsads imagina- 
tion and emotion were substituted by thought and reasoning The 
seers of the Upamsads aimed at the enquiry into truth Their ideal 
was not to please Gods or Goddesses, but to realise the self withm 
and without Thus in the Upamsads, the naive child like attitude 
of the Vedic seers is substituted by dissatisfaction at the existing 
order of things 

6 Llegltgence of the f edas — Thus several Upamsads absolu 
tely neglected the Vedas The seers of the Upamsads were mystic 
philosophers For a mystic the self realisation is the end all and 
be all, the alpha and omega of philosophy He has no purpose m 
the Vedas or other scriptures after the realisation of the self 

Q. 12. WTiat IS the meamng of Upamsad Discuss its impo- 
portance in Indian Philosophy and point ont how different Indian 
philosophical systems hare their origin in the Upamsads. 

Or 

\\Tiat are the main teachings of the Upamsaifc fnificafe their 
importance m Indian Philosophy. {Bom J96S) 

MEANING OF UPAMSAD 

Literally speaking, the word Upamsad means ‘sitting down 
near’ It means sitting down near the teacher to receive instructions 
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thinkers, including Schopenhauer, Gandhi, Aurobindo, Shankar, 
Ramanuja etc , got light from the Upanisads, from time to time. 

SOURCES OF THE SYSTEMS OF INDIAN PHILOSOPHY 

In the Religion of Vedas, writes Bloomfield “There is an im- 
portant formofHmduthought, heterodox Buddhism included, which 
IS not rooted m Upanijads ” Sankhya-Yoga, NySya Vaishe$ika, 
Vedafna etc , aj) derned their basic tenets from the Upanijads As 
Prof Ranade points out, “Upanijads contain no one system of 
Philosophy, but systems of philophising one otcr another like Alps 
over Alps ’’ 

UPANISAD AND BUDDHISM 

According to Oldenberg Upanijads prepared the way for 
Buddhism The principle of Karma of the Upanijads, became the 
source of inspiration for almost all the systems of Indian phi’o- 
sophy including Buddhism The pessimism and the doctrine of 
momenfanness and many other doctrmes ofBuddhism had their 
origin m the Upanijads As Rhys Davids points out, “Gautam was 
bom and brought up and lived and died a Hindu ” The following 
points also prove the intimate relation of Buddhism and the 
Upanijads — 

(1) Buddhist ritualism has its source in Chandogya Upanijad 
where it is said that m the beginning there was only Asatya and 
later on Satya came out of it Shankar has also endorsed this fact 

(2) The theory of no soul as found in Buddhism also has its 
source in Upanijads Its origin can be traced to the Kathopanijad 
where it has been said that when a man dies, different persons 
think differently about his soul, some say that it has still some 
existence, others say that its existence has finished 

(5) The roots of the pessimism and momentansm ofBuddhism 
can be traced to the Upanijadic philosopher Nachikcta when he 
says that “All is misery” and “AH is momentary” 

(4) The Buddhist system of monasteries can be traced into 
Bfhadaranyaka Upanisad, where it has been said that the man who 
feels apathy to the world should transcend the desires of money 
and progeny etc , and lead the life of a hermit 

(5) The Metaphysics and Epistemology of the VijnJnawada 
can be traced to the AitereyaUpanijad, where it has been said that 
every thing m this world has its origin in consciousness and is 
established in consciousness 
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(5) The ph>sical aspect of Yoga has been described m 
Kaushitaki and Mattri Upani?ads 
NVAYA VAISESIKA AND UPANISADS 

In spite of sufficient distinctions between the standpoint of 
Nyaya and Vaisesika an^ Upanisads, one finds at feast some bet- 
ween the two This relation can be observed as follow's — 

(1) The Nyaya Vaiicsika principle of Puntat’ has been bor 
rowed from the Bjhadaranyaka Upanisad 

(2) Of the categories of VaiScsika philosophy the five ele- 
ments time, mind, soul and ether, arc mentioned in SvetaSvatar 
Upanisad 

(3) The quality of Akash according to Vaik^ika philosophy 
has been mentioned in Chandogya Upanijad 

(4) The Nvaya Vaisejika conception of liberation is also based 
uyon Upanisads 

Mimansa is based upon ritualism while Upanijads follow the 
path of knoivledge Hence the tw'o are not very much related But 
the synthesis of knowledge and action as found in Isavasyopam ad 
IS very much similar to the view of Kumarila 

The Vedanta philosophy is based upon Brahma Sutra, Gita 
and the Upanisads Of these Git3 and Brahma SQtra contain the 
essence of the Upanisads Hence it is clear that Vedanta philoso 
phy has its foundation m the Upamsads The Vedanta philosophy 
IS mostly represented by Sankara and Ramanuja, which shall be 
dealt here 

Sankara has developed his monistic philosophy on the basis 
of the Upanisads It goes without symg that he has not taken the 
Upaiushadic thoughts as they are, because in sp te of being called 
a commentator, hi$ philosophy stands as one of the most signifi 
cant among the world philosophies The basic purpose, hov ever 
IS the same as that of Upamsads Some of the similartics areas 
follows — 

(I) In the Upamsads, Brahman has been said to be without 
qualities, substratum of the umverse, all pervading, the cause of 
the world etc In the context of the discussion between Sve^ketu 
and Arum m the Chandogya Upamsad, Brahman is said to be the 
substratum of the world In the Brhadaranyak Upamsad, Yajna 
valkya in his discussion with his w-ife Maitrcyee, points out that 
whatever exists in the world is self Yajnavalkya has further called 
Brahman or self, the knower * Who can know that who knows 
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everyone ? He has the eternal knower by whom can he be known.” 
In this same Upani§ad Brahman has been described by saying “not 
this, not this,” 

(2) Sankara's doctrine of the relation of Brahman and Atman 
is also based upon the Upani^ads. It has been said in the 
Chfmdogya Upanisad, “The soul living in the body is really the 
Brahman and as soon as it transcends this mundane bondage, it 
will be merged into Brahman. In the same way, in other 
Upani^ads, e.g., Mundak, Kath, Svetasvatara, etc., Brahman and 
Atman have been identified and Brahman is held to be the alpha 
and omega of the soul. 

(3) Sankara's doctrine of Maya also has its roots in the 
Upani§ads. One finds the mention of blindness, ignorance, Asatya, 
death, non-existcncc, falsehood, illusion, God’s yower, Prakrti, 
network, reflections, name and form etc., mentioned in the Upani- 
§ads to describe the world. Even the very word Maya has been 
taken by the Upanisads in these senses. 

MSISTADVAITA AND UPaNISADS 

Like the philosophy of Sankara, the philosophy of Ramaunja 
is also based upon Upanisads, As a matter of fact both Sankara 
and Ramanuja saw the Upanisads from their own individual stand 
point and emphasized different portions to endorse their own views 
and interpreted others according to theirown conception of reality. 
It has been rightly said that the Upanisads do not contain one 
philosophy, but several philosophies. Roots of the qualified mo- 
nism of Ramanuja can be found in the Upanisads in the following 
context : — 

Ramanuja has taken the trinity of Jiva, Prakrti and Isvara as 
the ultimate reality. In the Svetaivatar Upanisad, it has been said, 
“There are three ultimate realities which are all eternal and 
indestructible and t )gether constitute Brahman, /.e., the powerless 
ignorant Jna, all— powerful and omniscient God and eternal 
Prakrti which is made for the enjoyment of the Jiva and by which 
it attains the fruit of its action."' 

(2) In the context of the discussion bet\\een Yajnavalkya and 

Aruni in Brhadaranxaka Upanisad, God has been taken as the all- 

pervading in the universe. This pantheistic idea is the basis of the 

philosophy ot Ramanuja, where he has taken God as the soul of 

Prakrti. Yajnavalkya has taken God as the soul of both the world 

and the jiva. Such references can also be found in (he Taittiflya 
Upanisad. 
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(3) According to Bfhadaranyaka Upanijad, God is the soul of 
everything, living or non living Just as the spokes of a wheel are 
bound with axis, similarly all the living beings, all gods of the 
world, all souls are centred in God— God is the mind of all *’ 
Other quotations like this can also be found in this Upanisad 

(4) Ramanuja’s conception of liberation can be traced to the 
Mundaka Upam§ad, where it has been said, “When the devotee 
sees the Puruja of golden complexion which js the doer of all, con- 
troller of all and the eternal source of the universe, then he leaves 
both merits and dements and attains similarity with the divine 
form being liberated ” Similarly, according to Mundaka Upanijad, 
the man established m Brahman consciousness being freed from all 
sms reaches the land of Brahman Ramanuja has accepted gradual 
liberation, liberation by attainment of divine form, the liberation 
by living in Gods land 

Q 13. Briefly discuss the problems of the Upanisad ^Vhat 
method did they employ fo solve them ? 

(Madras J962 Mysore 1963 Baroda 1964) 

What are the mam themes of the Upanisads ? ’What is their 
philosophical value ’ (Bombay 1965) 

PROBLEM OF THE UpANiSADS 

Before studying the philosophy of the Upanisads in details. 
It IS necessary to survey the mam problems which were dealt with 
by the seers These problems are as follows — 

(1) What IS that by knowing which everything else can be 
known ? The seers of the LTpamjads wanted to know the aim of 
knowledge On the basis of personal experience, they had a faith 
that behind the multiple things of the universe there is some such 
Reality by reaching which the mind, the intellect and the senses can 
attain peace The ph losophical enquiry begins in the dissatisfaction 
with the existing order of things Our senses do not giveus the real 
knowledge The mind is always shifting among qualities The 
search for the One m many is the natural urge of human beings 
In the words of Upanijads, “What is that by the knowledge of 
which all this can be known 7” 

(2) What remains after death The basic question behind 
the enquiries into rebirth, the eternity of soul, the consequences 
of actions etc , is that which remains after the body is dead, where 
from have we came and where will we go In the words of 
Ydjnavalkya, “Which is the real root from where m spite of being 
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repeatedly caught by the death, the tree of life springs again and 
again.” 

(3) Search for Ultimate Reality— Thus the Upanisads svcre 
in search of the Ultimate Reality in the psy’chological as v/ell as 
physical v,'or]d. It is this reality v.-hich has been sometimes called 
Prana, sometimes mind, sometimes reason and sometimes soul. 
“What is that v/hich remains even v/hile the body is in the sleeping 
stage and svhich is alv^ays creating ?” In the psychological field, 
the Upanisads aimed at the search of that reality which is existent 
in all the stages of man, the worhing, the dreaming and the sleep- 
ing, In the Kcna Upan'sad, the disciple asked the teacher, “By 
v-'hosc wish the mind goes to its aim ? By v/hosc order the first 
breath begins, by whose desire do v/c speak? Which God guides the 
eyes and the earth ?” 

{4) Search for the Creator the Sustainer and the Destroyer 
of the y.'orld—ln brief the Upanisads were set to cnquircinto the 
original cause, the creator, the sustainer and the destroyer of the 
world. They searched for Him first in the physical svorld. When 
they ’.verc disappoined, they searched for him in the psychological 
field. Lastly, they found Him in the mystic experience and their 
spiritual, moral and psychological enquiry culminated into mysti- 
cism. 

f 5) The practical problem — ^The problems of the Upanisads 
were mostly practical, moral, religious and that of life. They did 
not aim only at the knowledge of truth, but also at its realisation. 
How' can that truth be attained ? Howcan that truth be interpreted 
in the integral li.fc ? It is hence that the seer of the Brhadaranyaka 
Upaniyad has prayed the Almighty to take him from the igno- 
rance to truth, darkness to light, the death to immortality. 
MlsniODS OF UFAMSADS 

Tnc philosophers of the Upanisads have utilised various 
methods in their discussions and teachings. Their main methods 
were as follows : — 


/, Dni!jmaiic method— The best illmirtition of the enigmatic 
method is found in the Svetass’star Upanishad, where it is said that 
Reality is like a great circumscribing felly vhoce tyres arc the three 
Gunas whose ends are the sixteen Kalas, ’whose spokes are the fifty 
BhaVtis or conditions of Samkhya philosophy, sshose counter-spo- 
kes arc the ten senses and their ten objects, svho-e six sets of eight 
arc such as the eight Dhatus, and eightlold F^rakrti and soon. 
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whose rope is the Cosmic Person, who three paths are the Good, 
the Bad and the Indifferent or jet (he Moral, the Immoral and 
A-moral, and finally which causes the single infatuation of the 
Ignorance of self on account of the two causes, namely good and 
bad Works Puzzles can also be found misavasyopanisad and other 
Upanisads 

2 Aphoristic method — Aphoristic method of Upanishads has 
bci'n Widely used m (he later philosophical treatises as well In 
this method, much knowledge is compressed m small aphoristic 
sentences, which require stifilcjcnt inteligcnce to understand them 
It IS for this reason that the same sentences ha\e been interpreted 
diffcrenlly by different commentators In the Mandukya Upanisad 
It has been said “The syllable Om is verily all that exists Under 
It is included all the past, the present and future, as well as that 
which transcends time Verily, all this is Brahman The Atman 
IS Brahman This Atman is four footed The first foot is the 
VaiSwanar, who enjoys gross things in the state of wakefulness 
The second is the Taijasa, who enjoys exquisite things m the state 
of dream TTie third is the Prajna, who enjoys bliss in the state 
ofde^ sleep the fourth is the Atman who is alone, without a 
second, calm, holy and tranquil ” This passage has been differently 
interpreted by the systems of Vcdantic philosophy 

3 Etymological method In the etymological method, the 
meaning of the word is explained according to its root In the 
Bfhadaranyaka Upanisad, wc are told that “Purusa is really Pun 
fciya"/ e , inhabiting the citadel of heart Examples like this can be 
seen m other Upamsads also 

4 Mythical A/eMod— Mythical method has been mostly 
used m teaching In Upaniiads, c g , in the Kena Upanipd, the 
parable of the Indra and demons has been told to preach humanity 
Sometimes the myth is mtrodu"ed for aetiological purpose, as for 
example the myth of the sun coming out of the huge world egg 
Sometimes one finds the transcendental myth, e g , in the Aitereya 
Upanisad, it is said, how the Atman entered the human skull and 
became individulised as the human soul Similarly, a myth is 
sometimes introduced for the sake of parody also 

5 Analogical A/er/iod— Things which cannot be explained by 
reasoning are explained by analogy e g , Yajnavalkya introduces 
th'* analogy of the drum of the conch in order to explain the pro- 
cesses of the apprehension of the self Arum explain the non- 
difference of the individual soul from the universal soul by the ana 
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froin the lire to the Atmn which exists bemd them all as the 
light in Itself In the same Upanisad the regrcssne method has 
been used m the discussion between Yajnavalkya and Gargi 

Q 14 Sean the philosophic speculation of the Upamsads and 
explain how they reached their logical cnlmination in the identity 
of the Self and the Brahman (CujratAfA /9e/ Mterit I97i) 

What according to the Upamsads is the relation bet worn 
Ultimate Reality and the Soul (Madras 1966 Baroda I9t}5) 

The philosophy of the Upamsads was the philosophy of the 
life of the seers The solution of the problem of metaphysics was 
the search of their hfe Hence one finds gradual evolution in the 
idea of Ultimate Reality in the Upamsads The seers enquired m 
Ultimate Reality from different standpoints and persisted m their 
inquiry till the Reality was fully knowm Hence the philosophj of 
the Upamsads is not a cut and dried philosophy of one or more 
philosophical minds but a spiritual evolutionarv process progre 
ssing from generation to generation 

According to Prof Ranade the metaphysical problem of the 
Upanisad was a cosmo theo psychological problem The scers of 
the Upamsads first sought the Ultimate Reality in the creation of 
the world When they were not satisfied m their search in the 
cosmic feld, they tried to enquire from the religious standpoint 
After being disappointed here also they searched for it m the 
psychological feld it is here that they found the ultimate principle 
of Self Later they realised that the truth got from the cosmologi 
cal and theological enquiry is also the same as that got by the 
psychological enquiry Thus in the end they reached that ultimate 
knowledge which is the essence of the self the Prakrti and Iswar, 

• e that of psychological cosmological and metaphysical field 
This IS the One Ultimate Reality the secret Brahman Thus the 
metaphysical problem of the Upamsads was ultimately solved in 
mysticism 

The Vedas represent the infancy of Indian philosophy and 
religion when man took the physical powers as ultimate In the 
Upamsads human thought had become more mature and so they 
realised that the natural powers are not the Ultimate Reality, but 
on/yextemaf powers fn (fic Cftandogja t/pamiacf in the parable 
of SatyakSma Jab§]a and his disciple Upakosala, this transition has 
been verified But here the place of natural powers has been taken 
by the bodily power Thus according to the Chandogya Upanijad 
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With the discussion about gods In the Vedas hundreds of gods 
and goddesses have been accepted Gradually their importance be 
came less and less Ultimately the idea of a God of gods was found 
In the Upantsads this God of gods was identified with the self 
In the firhadar^nyaVa, Upanijad in the discussion between 
Yajnasalkya and Vidagdha Sakalya it was concluded after much 
reasoning that Brahman alone is the God of universe, whose body 
IS the earth, physique is the fire mind is the night and which is the 
ultimate end of all human souls 

In the SwetasvatSr Upanisad one finds thcistic type of 
thoughts According to theistic conception, God has a personality 
He IS one He is the creator the sustainer and the destroyer of the 
umverse He is the master of all He is the omnipresent and onni 
potent The Nature and Time are guided by Him He is the only 
knower He has all the qualities He is beyond the present past 
and future His power is expressed in the form of knowledge and 
activity He IS neither the cause nor effect He is the only cause of 
everything U should be noted here that according to Swctiiwatai 
Upanisad, God is also the self of all 

At some places, the Upani5ads have described God as imma- 
nent According to Swetaswatar Upanisad, God is present m the 
fire, svatcr, herbs, plants and the whole universe In the Chandogya 
Upanisad, self has been explained to be all pervading by the 
example of the dissolution of salt in the water Just as the salt is 
present in every part of the saline water similarly the imperceptible 
soul is present everyw here God had also been described as trans 
cendent In the Swetaivatar Upanisad God has been described as 
immanent and transcendent m the same verse God is standing 
silently m the heaven like a tree and yet the whole umverse is filled 
by him ” After fajlmg to get satisfaction by the search of the 
reality m the creation and physical world the enquirers fried to 
find it m the psychological field In the Bfhadaranyaka Upanishad, 
the king Janaka presents several psychological views reprding the 
ultimate reality in the context of the discourse between him and 
Yajnavalkya Yajnavalkya calls all of them as partial truths, be- 
cause only the soul is the Ultimate Reality In the Kenopanijad. 
th<* self has been called as the ear of the ears, the mind of the 
minds, the speech of the speeches and the life of the lives In it the 
soul IS said to be the innermost element of the physical and 
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psychological phenomena. In the parable of India Virochana and 
Prajapati in the Chandogya Upanisad, the self has been called the 
state of waking, dreaming and sleeping respectively and lastly- 
it is said to be the pure self-consciousness arrived at by the psychol- 
gical analysis of the three states, i.e. waking, dreaming and sleep- 
ing. 

The Upanisads have presented ontological proof for the 
csistence of the self by taking truth as knowledge. In the words of 
the TaittirTya Upanisad, "The ultimate Brahman is existence, 
knowledge and infinite.” Similarly, in the Aitcreya Upanisad, the 
Prajnfi has been described as all gods, five elements, all beings, 
the eye of all material and non-material things and of the whole 
universe and lastly the Brahman itself. Thus the Ultimate Reality 
has been accepted as Prajna or consciousness. This Prajna is the 
net result of the Upanisadic enquiry into the creation, the spiritual 
and psychological world. It is to prove this Ultimate Reality that 
various types of proofs have been used. It is the Existence, the 
Knowledge and Infinite. It is the Brahman. It is God and it is the 
essence of the entire mental and physical universe. 

Q. 15, How far has the concept of Brahman been given in the 

Upanisads ? What is the relation of Atman and Brahman ? 

(Mysore 1962) 

"The cardinal principle of the Upanisadic teaching is the 
identity of Atman and the Brahman.” Discuss. (Poona M. A. 1968) 

Explain the Upanisadic terms Brahman and Atman and tell how 
they arc identified by the sages. (Pomhay ]96S) 

nnAHMAN 

According to Upanisads, llic essence of the universe and the 
Ultimate Reality is Brahman. Brahman is infinite, eternal, omni- 
potent, omniscient and pure consciousnc.ss. It is the seif of all. 

Brahman is Existence. It is the subtle essence and substratum 
of all the things in the universe. In the words of Chandogya 
Upanisad, it is by Him that the world has a beginning and end and 
its sustenance. The powers of the Nature arc only parts of Brahman. 
It is the power of Brahman which works through them. In the 
words of Taitlirlya Upanisad, all the elements are borne in Him, 
in Him all of them live and in Him they culminate. In the 
Chandogya Upanisad this truth has been explained with the help 
of a parable. The teacher asked the disciple to brmg a fruit of the 
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Nyagrodh tree When the disciple brought the fruit 
asked him to break it When the disciple broke t 
teacher asked uhat is there m it The disciple saw i 
small seeds in the fruit. Now the teacher asked hira to 
of these seeds and enquired what is there m the seed ’ T~troisclpIe*^ 
broke the seed and replied that there is nothing in it Now the 
teacher told the disciple that this ‘ Nothing’ is the subtle essence 
by which the Nyagrodh tree is born This parable explains how 
Brahman is the subtle essence of the whole uni\er$c 

}}nihman is knowledge It is described earlier as to how the 
Upanisadic seers arrived at the self consciousness as the ultimate 
reality after the psychological analysis of the waking, dreaming and 
sleeping stages Self-consciousness is the directing power of the 
eyes, the ears the nose the mind and everything else It is beyond 
mind and intellect In the great sentences of ‘That Thou Art 
“I am Brahman All is Brahman etc , the fact is explained that 
the scJf-conscjousness is the essence of the whole universe It is the 
self and also the Brahman 

The Brahman is infinite It is transcendent as well as imma 
nent The world is made out of all parts of His essence According 
to the Brhadaranyaka Upaiiisad, the three worlds have been 
created out of one foot of Brahman, the three types of knowledge 
of the Vedas is included m another foot the third includes the 
three vital breath, while the forth shines in the form of the sun 
beyond the earth The Jiving beings and the universe have been 
bom out of the Brahman The self has come out of Him The 
self K full, but there is no deficiency in Brahman even when the 
full self comes out of Him This puzzle has been explained by the 
Bfhaoarapyaka Upamshad as follows 

“That IS full, this is also full, the full comes out of full But 
whatever remains after taking the full is also full 

Thus the finite comes out of infinite and to reach infinite is its 

goal 


To call Brahman infinite does not imply that he is unknowable 
as well Such sentences can be found in the Upanisads where 
Brahman has been called as the Jenower ft is the subject hence 
It cannot be the object of knowledge Inthe words of Brhad5ran>aka 
Upanisad, “That through which everything else is knowm, how 
can it be known 7 ’ In the Taittirlya Upanisad it has been said 
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about Brahman, “That from which the mind returns alonpvith 
speech and cannot attain it, that is the Uitimate Reality.’ But 
this does not mean that Brahman cannot be known. The aim of the 
Upanisad was the realisation of Brahman. In the words of 
Yajnavalkya, “If self-consciousness is not possible then nothing is 
possible at all.” It is true that the Brahman cannot be known by 
the senses, mind or intellect, and yet is the object of the immediate 
experience. It is the knowers’ knowledge. No knowledge is 
possible without its knowledge. Justus perception of anything 
also proves the existence of the eye, similarly the knowledge of any 
type also proves the existence of the self, the knowei . According 
to Mundaka Upanisad, “Oni is the bow, self is the arrow and 
Brahman is its aim. We should pierce the aim with concentration 
so that the arrow and aim may become one.” 

The Upanisads have described two forms of Brahman — Para 
and Apara. Para Brahman is higher while the Apara Brahman is 
lower. Para Brahman is infinite, attributeless, un-conditioned, 
without names and form and transcendent. The Apara Brahman 
is limited, att'^ibuted, conditioned, with name and form and imma- 
nent. The first is beyond space, time, causality and the world. 
The other is master of the universe and entangled in the cause- 
effect principle. The first is Existence, Consciousness and Bliss. 
The other is eternal, omnipresent, omniscient, omnipotent, the 
master of Karmas, the creator, thesusiainer and the destroyer of the 
univcr.se and immanent. It is God. The first is the aim of Para Vid- 
ya, while the other is the object of the Apara Vidya. Para Brahman 
and Apara Brahman, both arc two aspects of the same one 
Brahman. Para Brahman, has been described through “Neti-Neti”, 
Apara Brahman has been described through, “Iti-Iti”. 

Tlie Para Brahman is one. impersonal, beyond time, inactive, 
calm, without pain, untouched, without form, beyond earth, air 
water, fire and ether, without speech, mind, cars, tongue etc. ; 
eternal, infinite all-pervading, multiple, indescribable and the self 
of all. In the words of Kathopani.sad, “It is without heginning, 
eternal, permanent and ancient.” In the words of Mundaka Upani- 
sad, “It is eternal, omnipresent, everywhere and sultlc.” TIic 
Bphadarapyaka Upanisad has described it as neither gross nor 
subtle, neither small nor big. The changes do not effect Para 
Brahman. It has no disiincticns, dualism or raultipHciis In it 
there is no distinction of the subject. It is Existence. Conscious- 
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ness and BJiss It is the ultimate end It is the witness, the knower 
and seer It is known through self consciousness 

The God is the creator of all the beings, elements and c\cry* 
thing else m the universe TTie Chandoyga Upamsad has called 
Him “Tajjalan” The natural powers act by His order It is the 
inner dweller and the self of all beings It is the cause of dilTerences 
and (hat of the whole umverse It is perfectand the controller of the 
Karmas, though himself beyond merit and dement It is He who 
rewards punishments according to merits and dements It is 
infinite, eternal, immutable, moving everywhere, omniscient, omni- 
potent, be>ond all sms, pure and perfect Maya is his power It is 
the creator of the four Vedas It is the ultimate destmy. Thus the 
Upanisads have regarded Brahman both as attributed and without 
attributes In their commentaries on the Upanisads, Sankara 
and Ramanuja have emphasized the second and first respectively 
As a matter of fact according to Upanisads, both are two forms 
of the same Brahman 

Q. 16. Give a brief account of the Upanisadic approaches to 
the problem of self (Poona M A I960} 

According to Upanisads, the individual self and the supreme 
self reside m the same heart of the same body like darkness and 
light The first has been called as jiva while the second has been 
called to be the self The jiva enjoys the consequences of his 
action and feels pleasure and pain and the self is beyond all 
these Both are without beginmg and eternal Thejlva is igno 
rant and its pain and bondage are due to ignorance By the know- 
ledge of the self this ignorance along with its pain and bondage 
IS destroyed The self is one Its knowledge destroys all dualism 
Some Upanisads have not distinguished between Jiva and self 
while in others the distinction is very clear The self has been 
identified with God or Brahman while the Jiva has been taken as 
different from them 

The Jiva is different from the body mind, intellect and senses 
It IS beyond these It is the knower, the enjoyer and the doer It 
IS cternaf, conscious and many It is without beginning and without 
end But it does not possess infinite knowledge It is bejond birth 
and death and does not die with the body It has the freedonj of 
will It IS caught m the bondage due to its acticn It gets merit* 
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parables of V ama-Nachikcta and Indra-Virochana, this self has been 
explained as the ultimate reality In the words of Yajanavalkya, 
“The self IS the ultimate knower, it is knower of all things, hence it 
cannot be known in the form of an object ’ And yet it is not a mere 
nihil Even after the setting of the sun and moon and the extme- 
tion of the fire, the soul shines m its own effulgence According to 
Kathopamsad, “It is by the shining of the self that everything else 
shines, it is by light that all this is lighted “ In the words of 
Mundaka Upamsad, The fire is its head, the moon and sun arc 
Its eyes, the four directions of the space arc its ears, the Vedas are 
Its speech, the air its breath the universe is its heart Because, m 
fact. It IS the inner dweller, self of all jivas ’* Sankara has referred 
to a verse in which the self has been taken m various meanings 
According to this verse the self means that which is present m all, 
nhich IS subject and knower which experiences and enlightens a j] 
objects which is immortal and always the same 

Q. 17. Write a short note on the Upanisadic idea of the 
world. 

THEt\ORLU 

The world according to the Upanisads is the manifestation 
of Brahman It orgmates in Brahman is sustained through Him 
and culminates mto Hun Brahman is the cause of the names and 
forms of the physical world Space, time and nature etc , are the 
coverings of Brahman Brahman is everywhere Just as the plants 
arc born in the earth, hairs come out of the body or the web comes 
out of the body of the spider similarly the world comes out of the 
perfection of the Brahman and rciurns into it Water, earth, air fire 
and ether etc, the pranas sense organs and mind all originate from 
Brahman The rivers oceans, mountains plants human beings, 
gods, animals, birds, four Vedas and karmas etc , have their origin 
in Brahman Just as the spider creates the web and then takes it 
back inside it, similarly the Brahman creates the world ^nd then 
takes It back inside Him He does not create it out of some 
matter, already present, as there was no matter before creation 
Before creation there was only one sou) He delermmd that 1 
will create the world and He created the universe He created the 
subtle and the gross, the formless and with forms Ether was born 
out of self, the air originated m ether, fire came out of air, the 
water was born in fire, the earth onguiated m water and finally 
from the earth came out the plants etc Thus the world was in 
the Brahman m the unmanifested form He manifested He 
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IS no distinction of the eternal and ephemeral In it there i$ 
dualism, egoism and plurality It is the intellectual knowledge 
having the distinction of the subject and object It is the knowledge 
of the objects in the context of space, tunc and causality It is the 
field of action It is the cause of re birth By knowledge one gets 
liberation and the bondage of transmigration is broken It is the 
kno vlcdgc through immediate experience It is beyond intellectual 
knowledge It is not determined by space, time or causality It is 
the field of the higher knowledge through identity 

The ego IS bom through ignorance This ego is the real cause 
of bondage Due to it the jiva identifies him'clf with the sense 
organs, mmd, intellect or body The knowledge of the physical 
world creates bondage The causes of bondage arc the egoism, the 
selfishness and the attachment 

Annihilation of ego through knowledge and the realisation of 
the real nature of Brahman by identity, cause the disappearance of 
the bondage The knowledge of the Brahman implies “Bcmg 
Brahman *’ This is to see Brahman everyi here ind to see oneself 
m all It IS to sec the same self in everything and to see self of all 
It 1$ the multiple status In it there is unity and identity of the 
jiva and God In it there is no fear of merit and and de merit, 
attachment and aversion pleasure and pam etc It is the mdescri 
bable, eternal peace It is ihe self play, self enjoyment absolute 
freedom and bliss It is without dualism and pluralism It is a 
unity It IS the ultimate self consciousness, selfless will and attri 
buteless consciousness and the stage of indescribable bliss 

The Upanisads have not only theoretically di'cussed about 
bondage and liberation but also discovered means to achieve 
libcraiion As a matter of fact the Upanisads do not make 
distinction between knowledge and activity philosophy and life 
The meaning of knowledge of Brahman is to become Brahman 
Hence the Upanisads have discussed in details the means of achicv* 
mg liberation This includes the entire ethics of the Upanisads 
because liberation is the ultimate end sought by them Self realisa 
tion Or Brahman realisation is the only means of liberation But 
in the evolution towards perfect self realisation many other means 
have to be utilised It is necessary to discuss these subsidiary 
means also 

The spiritual life has its own conditions peculiar to it With 
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out fulfilling these conditions one should not hope for self realisa- 
tion. According to the Upanisads these conditions are as follows : 

1. Introversion— Iha soul is inner dweller. It cannot be 
realised by running after the worldly objects, though running after 
external objects is the natural tendency of man. Introversion is the 
concentration of the mind on the inner soul by restraining this 
tendency and taking away the senses from the external objects. 
This is the first condition of self-realisation. 

2. Catharsis— According to Kathopanisad, the self cannot be 
realised either by speech or by intellect or by hearing many things. 
In the Mundaka Upanisad, truth, austerity, real knowledge and 
the life of celibacy, have been taken as essential for self-realisation. 

3. Initiation from the teacher— in the Chandogya Upanisad, 
Satyakuma says that he has heard from many persons great like his 
spiritual teacher that no one can reach his aim in the path of self- 
realisation without initiation from the teacher. In the words of 
Kathopanisad' "Arise, awake and learn from those who are better 
than you, because tiie path of self-realisation is difficult like the edge 
of the knife.” The wise seers have called it the most difficult path. 
In the same Upanisad, it has been said that if the teacher has not 
himself realised the soul, how can he initiate others ? In the 
Chandogya Upanisad, in the parable of the man living in the 
country of Gandhar, it has been .said that the dacoils closed 
his eyes and took him to the forest in the far country and left him 
there, he came back to his country only when another man told him 
the path. In this parable the need of the teacher in the path of 
self-realisation has been very beautifully explained. 

4. According to the Swetiiswatar Upanisad, unless the 
enquirer has sufficient devotion for God and the teacher he should 
not be initiated in the path of the self-realisation. Some Upanisads 
have renunciation as the necessary condition for self-realisation, but 
this has not been admitted by others. 

After dcNotion, catharsis, introversion etc., and after initiation 
from the teacher, the enquirer proceeds on the path of self-realisa- 
tion. There are two important aids of this path — the practice of 
Yoga and the voncentration on Om. When this concentration is 
complete, the self becomes one with Brahman and is realised. 

According to the Brliadarapjaka Upanisad. the control of the 
body on the mind and the catharsis of the chitta through Yoga, 
makes one suitable fcir Brahman realisation. Penance is helpful in 
the catharsis of the chitta. Sama, Dama, Uparati, Titiksa, and 
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Samadhi ate necessary for sclf-rea|i«ation One should practice the 
sixfold Yoga or PranaySm PratyShara, Dhlratja Dhyana,and 
Samadhi Asana or postures have also been described, but not in- 
cluded m the sixfold Yoga In the Sandilya Upanisad. one finds 
the description of the eightfold Patanjali Yoga Ten forms of 
Yaraahate been described, i e . nonviolence (Ahimsa) Truth 
(Satya), Non stealing (Asteya) Celibacy (Brahamcharya) Pity 
(paya), Arjava, Forgivcn-ss (Ksaira) Forbearance (Dhni), Rcstrai 
ned diet (Mitahar), and Cleanliness (^auch) Ten forms of Niyarna 
have been described / e , penance (Tapas), Contentment (Saniosa). 
Faith m God (Asiikya), Chanty (Dana) Worship of God Hearing 
of spiritual principle (Siddhanta Sravana), Shame in imiroral ac* 
ions Faith (Shraddha) Repetition of divine names (Japa and Fast- 
ing (Vrata) In the Swetasvatara Upanisad the physical cfiects of 
the practice of Yoga ha\e been described 

After ascending the various steps of Yoga, concentration on 
Om IS necessaiy The Upan/sads have giien much importance to 
Om Om has been divided into four stages which are the four stages 
of the consciousness and suit different types of soul These four 
stages arc, waking dreaming, sleeping and turiya while the four 
types of souls are VaiSwSnar, Taijasa, Prajna and Atman The 
meditation on Om removes other stages and establishes m the 
Tunya stage in which the pure self is realised 

According to Prof Ranade there are five steps m the ladder 
of the spntual evolution, described in the Upanisads These five 
steps are as follows — 


(2) In the second stage the enquirer experiences that he js 
really the very self and that he is neither the bodily nor vital nor 
jnleJlectuaJ nor emotional and that he » in his essential nature 
entirely identical with the pure self According to Brhadaranyaka 
Upanisad th* Being which calls itself the ‘I within u$ must be 
identified with the self 

(3) In the third stage the enquirer realises thai the self 
which he has realised is identical with Brahman Brhadaranyaka 
Upanisad, along with Isa and its cognate Upanisads, explained, 
the identification of Atman and Brahman of the indnidual spirit 
and the universal spirit, of the self and Absolute Thus m the 
third stage, the enquirer sees no difference between the self and the 
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Absolute. In the Ha Upanisad, it has been proclaimed lhal it 
must be regarded as verily Brahman, that Atman is infinite in its 
nature and also the Brahman, that the Atman derives its being from 
Brahman, that subtracting the infinity of the Atman from the in- 
finity of Brahman, the residuum is infinite. 

f4) In the fourth stage the enquirer realises that since he is 
the Self and the Self is the Absolute, it follows syllogistically that 
he is the Absolute. In the Bfliadaranyaka Upanisad, it has been said 
that one must identify the 'I’ with the Absolute. In the Chandogya 
Upanisad the same doctrine is proclaimed where the 'THOU' comes 
also to be 'projcetivciy' identified with the Absolute. 

(5) In the fifth stage it is realised that everything that we 
see in this world; man and nature, self and the not-self, equally 
constitutes the Absolute. The Brahman, according to Chiindogya 
Upanisad, is verily the "All”. This is the position of Absolute 
monism. The realisation of this Absolute is not merely intellectual 
but mystic. 

This mystic realisation results into the following consequences. 
These consequences arc the signs of mystic realisation as well ; — 

(1) According to the Brhadaraijyaka Upanisad, when the 
desires of a person have been satisfied and the aim achieved after 
the realisation of the self, why should the man indulge in the 
physical activities. This means that when the perfect seer takes 
himself as the pure self, then all his physical attachment and 
desires are destroyed, 

(2) The mystic realisation rcsult.s into disappearance of all 
doubts and illusions. All problems arc solved after sclf-reali'-ation 
According to Mundal a Upanisad, "All the knots of his heart arc 
opened, all his doubts arc remosed and the c.Tccts of his karmas 
arc destroyed,” 

(3) Self-realisation also gives much strength The Mimdak 
Upanisad has compared the strength preceding and succeeding 
self-realisation, uhen it says, "Though the mdnidual self and the 
wordly sc'f live 1 together on the same truth yet he was attached 
and mhcraolc due to liis absolute purilcne's But onc>' he is related 
with the ultimate reality, the source of all power, all his miseries 
disappear and he shares in the infinite strength of the world-soul.*’ 

(4) Lnion with world-sou! re'ults into absolute bliss. In the 
T.iittirl),'* I p.inwad this bliss lia^ been elaborately described. In 
llic Brhad,ir'!n)al a I panisad, this 1 In s has been compared with 
the bins of ‘csuaJ unu n with one’s dear wife In this bliss the man 
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forgcis himself as well as the other 

(5) The initial effect of the reali ation of this bliss is the 
disappearance of all fears The feeling of bliss removes the feeling 
of fear In the words of Taittinya l/pimsad He becomes fearless 
because he has found a place m that imperceptible bodiless indes 
cribablc fearless and the baseless basis of all 

(6) Lastly self realisation results into the satisfaction of all 
desires In the words of Chandogya Upanisad One who finds 
the self after its search he attains all the universe and allhts desires 
are fulfilled Thus after self realisation one feels satisfaction of 
all the physical desires disappearance of all doubts attainment of 
infinite power realisation of absolute bliss disappearance of all 
fear and the fulfilment of all desires Self realisation is the ultimate 
end according to Upanisads because self is the real essence of man 
Self IS in all and self is Brahman This is the pantheism of the 
Upanisads But the pantheism of the Upanisads is not a lower 
type of pantheism Brahman is in the world but Brahman is more 
than the world This pantheism docs not takeaway the freedom 
of will As a matter of fact the best type of ethics can be cstab 
lishcd on the basis of the Upanisadic philosophy The synthesis 
of self shness and altruism the freedom of self the determination 
of right and wong and the search after the integral ullimatc and 
can be meaningful only after admitting the self as the ultimate 
reality To call man divine docs not imply to make him an 
irresponsible mtrument Brahman is the real essence of man 
but the man forgets this real essence due to ignorance This igno 
ranee is the nature of the world It is begmningless To remove 
this ignorance by sustained efforts and by achievement of know 
ledge IS the aim of the Upanisads It is only by the achievement 
of this knowledge that one gets liberation and freedom from all 
miseries 
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exceeding insight, that he who comes to know after being mstnic 
ted by such a wise man is himsHf a miracle 

(4) The following verse from kat! opan ^ad has been exactly 
reproduced \n Gita V I II 13 

What word the \edas declare Ihe penances bu^y themselves 
about what word inspires the life of spiritual disaplcship that 
word bnefly I tell thee is On 

(5) The conception of Deva Yan and Pur Yan the path of 
the Gods and the path of the Fathers which the Upanisads followed 
from the \cdas was handed over b> them to the Bhagwad Gita In 
chapter VIH 24 25 Bhagwad Gita tells us like the Upanisads that 

Those who move by the path of Gods move towards Brahman, 
while those who go by the path of the fathers return by the path by 
which they have gone 

Besides these phraseological similarities Bhagivad Gita has 
many ideologi al similarities with the Upanisads The theme of 
the Sweiaiwatara Upanisad and the importance of devotion and 
worship has been borrowed by Gita Th- philosophy of Karma Yoga 
of Bhag,>ad Gita has been based upon a verse from the Tsavasyo 
panishad in which it has been said that a man who spent his life 
time only in doing actions it is only then that he may hope to be 
untainted by action The description of the Viswa Rupa in the 
XI chapter of the Bhagwad Gita has its root m the Mundakopanisad 
where the Cosmic person with fire as his head the sun and moon as 
his eyes the quarters as his cars the Vedas as his speech air as his 
prana the universe as his heart and the earth as hts feet is described 
The Bhagwad Gita has retained the psychological categories men 
tioned m the Upanisad and simplified its scheme In the Bhagwad 
Gita III 42 It has been said that bejond the senses is the mind 
that beyond the mind is intellect and that beyond intellect is the 
Purusa In the Kathopanisad we find a more elaborate scheme of 
psychological and metaphysical existence which is such (hat it is 
beyond the senses or the object beyond the objects is mmd beyond 
the mind is intellect beyond intellect is Mahat beyond the Mahat 
IS the Avjakta and finally beyond the Avjakta is the Purusa bejond 
whom and outside whom there is nothing else The emotional 
attitudes and the devotional unpJtces exhibited m the Upanisads 
become the foundation stone for the theistic mystic philosophy of 
the Bhagwad Gita 

The Bhagwad Gita however differs from the Upanisadic text 
and mamtains an almost antagonistic position in the description of 
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the A^vattha tree, T!ie ASvattha tree has been described in the 
Kathopanisad. Exactly the same description one finds in the V 
chapter of the Gita. But whereas the Kathopanisad describes the 
Asvattha tree as Brahman and imperishable, Gitii takes it as the 
w'orld and unreal and hence preaches for its uprooting. 

It should be remembered here that Gita is not merely a repeti- 
tion of the philosophy of the Upanisad, it has developed much on 
its basis. If the philosophy of the Gita were identical with that of 
the Upanisads, there was hardly any need for its creation. As a 
matter of fact, the methods of the Gita and the Upanisads arc very 
much difTcrent. The dialectical spirit of the Upanisads is not found 
in Bhagawad Gila. In the Upanisad it often becomes difTicult to 
understand the real meaning due to conflicting and sometimes 
contradictory senses. In the Gila, the various essentials in the 
Upanisads have been beautifully harmonised so that the enquirer 
may not find any difficulty to understand the reality. This essentially 
was the purpose of the Gila. In the beginning of the Bhaga wad 
Gita Arjuna requests Sri Krishna to tell him some definite path 
and in the end of the Gita he clearly understands his duty and 
prepares to follow it. In the Upanisad one finds the three paths of 
knowledge, action and devotion. But either none of them has been 
established as the best or sometimes the path of knowledge is held 
to be better than others. Gita is more practical and synthetic than 
the Upanisads. It emphasizes more the action and devotion. It has 
synthesized activism and renunciation. 

Q. 20, E.vplain the Gita doctrine of Karma Yoga. 

! Madras I9f>6) 

Give an account of the Ethics of the Bha<>.^wa(l Gila, 

' 19021 

in your opinion, is the centra! prohlcm of tin Bhagwad 
Gita Give an account of the solution offered by the author. 

liaroda 1959 . Mysore 1962) 

Examine the relation between Ethics and Metaphysics as 
implied In the Gita. st. a. 1959} 

Not (he rcniincintion of Karma but in karma is the preaching 
of (he Gita. Discuss. , 

Does Gita teach a life of contemplation or a life of action ? 

IDaroda 1965) 

^ Dtscribe ftic Karma Yoga of Gita and tell why it was dchied 
against nhratili or the negative ideal of remmeiation. 


{Bombjy m^) 
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Perhaps no other subject is so clear and side b> side so much 
subject to discussion in Indian philosophy as the centra! teaching 
ofBhagivad Gita Gita has been regarded as the most imporlant 
scripture m Indian literature Hence most of the eminent philoso- 
phers m India have commented upon GttS and tried to propagate 
their own viewes through it Thus a wide difference of opinion is 
seen relating the central teaching of Gita Some persons think that 
it presents dilTercnt paths without synthesizing them But such 
persons forget that if it is so, there was no need of Gita iflcr 
Upanisads Again, the aim of Bhagwad Glt3 was to sho\ a definite 
and clear path to Arjuna and he admitted that after hearing Gita 
all his doubts have been removed Then how ean it be said that 
Gita has no central teaching f It is. however, true that Gita has not 
established any of the three paths of knowledge, devotion and 
action as superior to others Gita presents the path ofNisKlm 
Karmayoga, m which the knowledge, devotion and action arc 
synthesized and the intellect, emotion and will attain their highest 
culmination This Niskam Karmayoga is the central teaching of 
Gita, its meaning however requires a clarification But before the 
discussion of this central teaching of Giti it is relevent to critically 
discuss the various views of difierent philosophers, regarding the 
central teaching of GltS In Gita one may easily find some appa- 
rently contradictory remarks It is due to this apparent contradic- 
tion that the different commentators have established widely diffe 
rent isms on the basis of Gita But by seeing this problem from the 
integral and spiritual standpoint these apparently contradictory 
remarks will appear to be complementary In the integral vision, 
the mutually contradictory views are seen as complementary 
IICSULT OF GITA’S PREACHINGS 

After hearing the whole teaching of Gila, Arjuna became pre- 
pared to fight Pointing out to this end of the Bhagwad Glt2, 
Tilak remarks that after hearing Gita, Arjuna neither became a 
recluse nor a dancing devotee but what he did was to begin a bold 
fight Thus by the analysis of the end of Bhagwad Gita, Tilak 
proves that Us aim is action 
OCCASSIONAL REPETITION 

Again, Tilak points out that during the whole course of Bhaga- 
wad Git 1 , Krishna has been repeating the same goal of activism 
which IS Its central teaching Theargurrent is continually inter- 
spersed with the constant refrain ‘ therefore fight” 
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NOVELTY OF GITA’S PREACHINGS 

But the most important factor to decide the central teaching of 
Gita is the novelty of its subjects. It is due to this tluit Sri Krishna 
presented Gita even though the essential principles have been 
already explained by the Upanisad. Gita stood for the propa- 
gation of activism. Before the origin of Gita, there were two paths 
wide apart from one another i.e., Pravrtti, and Nivftti. the material 
and the spiritual path. Some followed one while some followed 
another. The novelty of the Gita consists in pointing out to a 
golden mean between these two extremes of activism and renun- 
ciation. Thus Gita finds a via-media between this ssorld and 
another. This novelty of the subject points out that the central 
teaching of the Gita was activism. 

THE I.MMEDIATE RESULT OF GITA’S PREACHINGS 

Now what, was the immediate result of the teaching of Gita ? 
None can deny that after hearing Gita from Lord Krishna, Arjuna 
declared liiat his mind is now clear about his duties and that he 
will fight. He agreed to do as the Lord wanted him to do and the 
Lord asked him to fight. This makes the whole thing clear about 
the purpose of the Gita. 

SUBSIDIARY MATTER AM) ARGUMENTS IN SUPPORT 

Besides the above significant points, the subsidiary matter and 
the argumentation in support also prove that the central aim of 
Gita was action. The whole chain of beautiful arguments presented 
with sound logic aimed to convince Arjuna of fighting. The cosmic 
vision, the distinction of the eternal and non-eternal, the description 
of self, the elaboration of the difTercnt types of Karmas etc., are 
subsidiary elaborations of this central teaching of Gita. Thus Sri 
Krishna has tried to convince Arjuna about action from the begin- 
ning to the end of Gita. In the beginning he presented a pragmatic 
and commonsense argument by saying that if \ou die, you will find 
the heasens and if you win, you will enjoy the kinndom of the earth. 
But v.hcn this pragmatic argument did not convince Arjuna, Sri 
Krishna preached the immortality of soul. But when all argu- 
ments failed to convince Arjuna, Sri Krishna showed him His 
cosmic form and thus made him realise that the real doer is the 
God himself and man is merely an instnimcnt in His hands and so 
his duty is only to follow disine commands. 
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TILAK'S VIEW IS ONESIDED 

Tilak s view has beea supported by many other thinkers loclu* 
ding Swami Knshnanand and Prof Deussen But it will be seen in 
sequence that the conclusion to which Tilak arrived though based 
on sound premises, is equally onesided Gita undoubtedly preaches 
aaion, but this action is not the ordinary action as we take it It is 
Nijkama Karma Ni?kama docs not mean action without desire or 
detached action It is rather to act according to God s will 
Acting according to God’s will is possible only in the stage of 
identity with God Hence Nijkama Karma means to act us a 
successful instrument in God s hands through complete identity 
with Him Such action will not breed bondage In this stage, 
however, it is not the action which is so much important, but 
rather self surrender and identification with God Identity with 
God is impossible without devotion and complete self surrender 
In the absolute integral identity the contribution of intellect is 
equally necessary Hence the knowledge cannot be rejected 
Thus to reach the stage oT Sthita Prajna (fi«nnrT) the ideal man m 
Gita a synthesis of knowledge devotion and action, thought 
emot on and Will through identity with God is necessary The 
actions of the ideal man according to Gita arc not for himself, but 
for God Even the actions according to one s own Varna and 
Ashram, are also for God because it is He who has established the 
Varpashram system This integral identity with God leads to 
divme transformation of man by which he can become a successful 
instrument to fulfil divine purpose in the world 
GITA PRESENTS SPIRITUAL SYNTHESIS 

As a matter of fact the spiritual seeing is always whole and 
integral In it the contradictories become complement a rics Thus 
in Gita the apparently contradictory paths of knowledge devotion 
and action are really complementary to each other This synthesis 
IS neither a pragmatic compromise nor a golden mean nor an 
organic relation It is the stage of spiritual unity It cannot te 
understood or explained by intellectual concepts One can only 
say that here the will the thought and the emotions alt become 
homogeneous, transformed and divine Thus Gita takes man to a 
stage where all the aspects of his personality are integrafed, trans- 
formed and divinised 

KNOWLEDGE OF BRAHMAN AND SOENCE OF VOCA 

So lar we have tried to understand the central teaching of Gita 
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by a discussion of the views of different commentators. But without 
an analysis of the verses from Gita itself, this discussion will not 
be final. In order to understand the central teachings of Gita, let 
us look into Gita itself. At the end of every chapter in Gita, it has 
been called, “the knowledge of Brahman, the science of Yoga”. 
Thus Gita is a .science of Yogar A science means a systematic study 
of a certain subject. Thus as science of Yoga, Gita systematically 
studies Yoga. It is not a science of knowledge or devotion or 
action, but Yoga. Hence the central teaching of Gita is Yoga. 
The knowledge of Brahman is the basis of this Yoga but the basis 
is not more important than edifice. It only points out that Gita is 
based upon a sound metaphysical foundation. 

MEANING OFYOGA 

Hence to understand the central teaching of Gita, let us clarify 
the meaning of the term “YOGA”. Here also one finds various 
interpretations by various commentators. To grasp at the truth in 
all this variety of opinions, one should keep his eyes steadily on 
the Gita itself. The word Yoga has been derived from the root'YUJ’ 
which means union or identity. It is due to this that Ramanuja 
has so much cmphasi7.ed the union of the Jiva and the God. This 
view of Ramanuja is not untrue, but it isnecessarj' to point out here 
that in the absolute union, the self and the God become one while 
Ramanuja does not admit such a complete identity between indivi- 
dual and God even at the highest stage. Action, as it will be seen 
in .sequence, is an important aspect of Yoga in Gita. Hence the 
devotional interpretation will be incomplete. 

According to Sri Krishna, “Yoga is perfection in action”. 
It is by this alone that one can attain the ultimate end i.e., realisa- 
tion bf God or the consolidation of the society. It is here that 
the God can be realised and the social good can be attained. As 
a matter of fact, consolidation of society is an essential aspect of 
God realisation in Gita, because the man who has realised God 
should work as the divine instrument in the world to achieve 
divine purpose. 

niskama k arma yoga 

Hence the central teaching of the Gita is a Niskama Karma 
Yoga. The moaning of the Niskama Karma Yoga must have been 
clear by now, Nijkama does not mean without personal desire 
since an action without motive is not psychologically possible. It 
means an action in identity uith the divine will or to be a success- 
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ful instrument m the hands of divine power Karma in Gita means 
acting according to one’s own Varna and Ashram Gita believes 
in the Varna Ashram s>stcm It has been established by God 
himself that he is the initiator of the Varna system in society The 
Gita has given a divine sanction to the scientific principle of divi 
Sion of labour m society This division of labour was not heredi- 
tary It was based upon one’s own temperament and capacity As 
Carlyle has said, “Know what >ou can do, and do it like a 
Hercules ” Thus Gita has synthesized the modern psychological 
findings with the spiritual truths The actions according to one s 
own Varna Ashram, however, are not for the individual or for the 
society, but for the God Gita does not believe m Kant’s dictum of 
“duty for duty ” It preaches duty for Deity Yoga m Gita means 
identity with God and this identity with God is the ultimate end 
of Gila But the concept of identity is dynamic and the man does 
not seem to be inactive after realising God As a matter of fact he 
becomes even more active than, ever, due to his union with original 
source of energy Thus Karma Yoga js favourable to the 

physical, psychological and spiritual nature of man It synthesizes 
selfishness with altruism It harmonises the good of the individual 
with that of society It fulfils the good m the world and the good 
m (he world to come Thus Git5 has preached a life of Yoga, 
established in divme self consciousness, m which the man forgett 
ing all other rights and duties passes his life as divine instrument. 
Working in the hands of God After giving all reasoning to Arjuna, 
Sn Krishna asked him to leave all other dharmas and to find 
shelter m him He promised that he wi/J be relieved of all sms 
and that he should not bother about his destiny Hence the 
interpretations of the cential teaching of Gita as given by Sankara 
or Ramanuja do not seem to be appropriate Similarly, the 
meaning of the Yoga docs not appear to be Patanjali Yoga because 
Arjuna was himself prepared to renounce the world and become a 
recluse while Sn Krishna stopped him from doing this precisely 
It IS true that Gita has admitted Patanjali Yoga as helpful m the 
control of the mind, but the eight fold Yoga is merely a means 
In Gita Yoga is not an antithesis of activism As Annie Besanf 
points out, “everywhere in this scripture of Yoga there is the 
urging to action of the most violent type’ Curiously enough 
Yogeshwar Krishna preached Gita in (he battlefield and not in the 
secluded corner of a forest as a Patanjali Yogi might do 
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by a discussion of the views of diflferent commentators. But without 
an analysis of the verses from Gita itself, this discussion will not 
be final. In order to understand the central teachings of Gita, let 
us look into Gita itself. At the end of every chapter in Gita, it has 
been called, “the knowledge of Brahman, the science of Yoga”. 
Thus Gita is a science of Yogar A science means a systematic study 
of a certain subject. Thus as science of Yoga, Gltii systematically 
studies Yoga. It is not a science of knowledge or devotion or 
action, but Yoga. Hence the central teaching of Gita is Yoga. 
The knowledge of Brahman is the basis of this Yoga but the basis 
is not more important than edifice. It only points out that Gita is 
based upon a sound metaphysical foundation. 

MEANING OFYOGA 


Hence to understand the central teaching of Gila, let us clarify 
the meaning of the term “YOGA”. Here also one finds various 
interpretations by various commentators. To grasp at the truth in 
all this variety of opinions, one should keep his eyes steadily on 
the Gita it.sclf. The word Yoga has been derived from the root‘YUJ’ 
which means union or identity. It is due to this that Ramanuja 
has so much emphasi/.cd the union of the Jiva and the God. This 
view of Ramanuja is not untrue, but it is necessary to point out here 
that in the absolute union, the self and the God become one while 
Ramanuja docs not admit such a complete identity between indivi- 
dual and God even at the highest stage. Action, as it will be seen 
in sequence, is an important aspect of Yoga in Gita. Hence the 
devotional interpretation will be incomplete. 

According to Sri Krishna, “Yoga is perfection in action”. 
It is by this alone that one can attain the ultimate end ix., realisa- 
tion bf God or the consolidation of the society. It is here that 
the God can be realised and the social good can be attained. As 
a matter of fact, consolidation of society is an essential aspect of 
God realisation in Gila, because (he man who has realised God 
should work as the divine instrument in the world to achieve 
divine purpose. 
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Hence the central teaching of the Gita is a Niskama Karma 
Yoga._ The meaning of the Niskama Karma Yoga must have been 
clear oy now. Nijkf.ma does not mean without personal desire 
-mcc an action without motive is not psychologically possible It’ 
means an action in identity with the divine will or to be a success- 
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ful instrument m the hands of divine power Karma in Gita means 
acting according to one’s own Varna and Ashram Gita believes 
m the Vanja Ashram system It has been established by God 
himself that he is the initiator of the Varna system m society The 
Gita has gisen a divine sanction to the scientific principle of divi- 
sion of labour m society This division of labour was not heredi- 
tary It was based upon one’s own temperament and capacity As 
Carlyle has said, “Know what you can do, and do it Iilcc a 
Hercules ’ Thus Gita has synthesized the modern psychological 
findings with the spiritual truths The actions according to one s 
own Vanja Ashram, however, are not for the individual or for the 
society, but for the God Gita does not believe m Kant’s dictum of 
“duty for duty It preaches duty for Deity Yoga m Gita means 
identity with God and this identity with God is the ultimate end 
of Gita But the concept of identity is dynamic and the man does 
not seem to be inactive after realising God As a matter of fact he 
becomes even more active than ever, due to his union with original 
source of energy Thus Ni^kim Karina Yoga is favourable to the 
physical, psychological and spiritual nature of man It synthesizes 
selfishness with altruism It harmonises the good of the individual 
with that of society It fulfils the good m the world and the good 
intheworld to come Thus Gita has preached a life of Yoga, 
established in divine self consciousness, m which the man forgett 
ing alt other rights and duties passes his life as divine instrument, 
working m the hands of God After giving all reasoning to Arjuna, 
Sn Krishna asked him to leave all other dharmas and to find 
shelter m him He promised that he will be relieved of all sins 
and that he should not bother about his destiny Hence the 
interpretations of the cential teaching of Gita as given by Sankara 
or RamSnuja do not seem to be appropriate Similarly, the 
meaning of the Yoga does not appear to be Patanjali Yoga because 
Arjuna was himself prepared to renounce the world and become a 
recluse while Sn Krishna stopped him from doing this precisely 
It is true that Gita has admitted PStanjali Yoga as helpful m the 
control of the mind, but the eight fold Yoga is merely a means 
In Gita Yoga is not an antithesis of activism As Annie Besant 
points out, “everywhere in this scripture of Yoga there is the 
urging to action of the most violent type ” Curiously enough 
Yogesbwar Krishna preached Gita m the battlefield and not m the 
secluded corner of a forest as a Patanjali Yogi might do 
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KARMA YOGA AND KARMA SANYASA 

Hcncc GTtfi prefers Karma-Yoga to the renunciation of Karma. 
According to Gila “Both renunciation and Karma-Yoga may lead 
to liberation and yet Karma Yoga is better than renunciation of 
Karma.” (V.2) But this does not mean that action is the central 
teaching. Gita’s teaching is very dear in this respect. “Yogi is 
better than ascetic. Yogi is better than the knower, is better than 
doer as v-'cll, hence O Arjuna, be a Yogi.” (VI. 46) These words 
make it amply dear that while the Yogi is better than the ascetic, 
learned and the active person. Yoga is difTcrent from penance, 
knowledge or action. Yoga is not action, but perfection in action. 
Now what is this perfection ? In the 1 7th verse of the VI chapter 
of Gita Sri Krishna says, “Yoga, which rids one of woe is accomp- 
lished only by him who is Yutka in diet and recreation, in perform- 
ing action and in sleeping and waking.”. It is significant here that 
the word ‘Yutka’ docs not mean regulated or balanced, but “in 
union with divine", because if one takes the former meanings it 
becomes difficult to understand remarks like those which advocate 
complete self-surrender to God. Also it docs not lead to the status 
of “ideal man is GUa.” Again, Yoga has been called Samatwa. 
This word also cannot be taken in the sense of balance due to the 
obvious reasons. Sthita Prajna is the highest ideal in Gita and he 
has been called a Yogi. Sthita Prajna literally means “one cstabli- 
-shed in the divine self-consciousncss” /.c., he who secs God every- 
where in waking, dreaming and sleeping stages, while eating, drink- 
ing and working, in the elephant, dog. and high caste man etc. 
Thus he is the one who is in complete union with divine. There- 
fore, identity with God is the real meaning of the words ‘Yukta’ or 
'Samatwa’. Thus Yoga means continuous identity no, determinism 
even if it may be divine, since the God according toGiiais also the 
inner self of n,an. God detcrmii\ism means self-determinism. The 
T sigi is most free ^’.hen tlctcrmined by God /.c., determined bv his 
inner self. 

l.T.7 IM AT r. END 

From the above discussion of the central teaching of Gita, it 
would have transpired that ii holds God reali/.ation to^be the uiti- 
nulecnd. It is the sole end of all .actions, Glia has preached the 
uharma of Varn.ishram. but the fulfilment of this dharma becomes 
n duty only bcouse it has been ordained In God. In the Gltli, Lord 
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Krishna himself has said that all the four Vanias have been created 
by Him according to the distinction of qualifies and action 

God realization also leads to a knowledge of the nature of 
soul because soul is only a form o( God This soul is to be experi- 
enced internally as well as in the external world An ideal Yogi 
person experiences God m every state The soul, according to Gita, 
IS permanent and unchanging It is indcstruciible while all the other 
physical objects of the universe arc transient God is the controller 
of the self and physical objects. He is the omnipotent and omni- 
present The soul IS merely an instrument of His purpose 

Public service has as much importance m the Git5 as God 
realization m view of their postulating that the soul and universe 
arc both parts of the universe Sn Krishna has said m the Gita 
that the Yogi who is engulfed or engrossed m the welfare of all 
beings goes to Him 

Social service propels man towards God Duty should be 
done not merely for duty but for the sake of consolidation of 
society According to Gita action is superior to inaction It has 
been said m the Gltai that liberation cannot be achieved by fleeing 
f om action or taking leave of activity, natural actions being 
indispensable even to the learned Actions must be earned out 
according to one’s nature, actions are necessary for the body 
actions are the laws of creation actions arc necessary for consoli- 
dation of society Even God himself acts in order to set an ex- 
ample to people and to protect the society from desolation Fora 
learned person the result of activity and inactivity is similar but in 
spite of it it is the active person who is superior Gita has indis- 
putably accorded superiority to Karma Yoga in preference to 
Karma sanyasa 

SYNTHESIS OF lIEDONtSM ANU ASCETICISM 

Here Gita has synthesised hedonism and asceticism It has 
stressed self control. Sex and anger are both dangerous enemies of 
man but they can be won over by synthesis of habitual action and 
renunciation and a fcelmg ofdisenchantednessand through practice 
Knowledge is coloured by sexual feeling Anger originates m sex 
attachment and it in turn destroys memory the consummation 
coming With the destruction of reason or complete dcgeneratiooi 
The soul can triumph over both of them because mind and reason 
are merely the instruments of the soul This way, self control will 
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KARMA YOGA AND KARMA SANYASA 
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complete self-surrender to God. Also it docs not lead to the status 
of “ideal man is GUa." Again, Yoga has been called Samatwa. 
This word also cannot be taken in the sense of balance due to the 
obvious reasons. .Sthita Prajna is the highest ideal in Gita and he 
has been called a Yogi. Sthita Prajna literally means “one establi- 
shed in the divine sclf-consciousnc.ss” i.e., he who .sees God every- 
where in waking, dreaming and sleeping stages, while eating, drink- 
ing and working, in the elephant, dog. and high caste man etc. 
Thus he is the one who is in complete union with divine. There- 
fore, identity with God is the real meaning of the words ‘Yukta’ or 
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even ifit may be divine, since the God according to Gila is also the 
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inner self. 
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pul an end to action'^ but nolw ithstanding this, they arc essential 
both for society and the individual. This contradiction can be 
resolved bj’ detached action. This docs not allow the results of 
action to become encumbrances. 

DETKRMINED ACTtVlTV' 

The daily duties also have been elaborately discussed in the 
Gita according to which every man has some native determined 
actions. He can achieve his personal and the soeial ultimate end 
by performing these determined actions. The distinction of quality 
and action have been utilized for the division of society into four 
varnas-brahmanas, kshatriya, vaishya and shodra. Sattva abounds 
in the bnlhmanas, while rajas dominates sattva in the kshalriyas, in 
the ease of vaishyas the rajas overpowers tamas and the reverse 
is the ease with the shudras. Accordingly, the Gita’s ethics 
resembles that of Bradley in the idea of every person having a 
particular station to fill in society. The only point where they 
differ is that while Bradley treats self realisation to be the motiva- 
ting cause, the Gita considers the aim to be the attachment of God 
or consolidation of society. Thus, the natural activities of Braha- 
manas arc self-control, suppression of senses, purity both interna! 
and external, to accept pain for duty and to be forgiving and 
acquiring simplicity in mind, senses and body, thcistic reason, 
knowledge of scriptures, and experience of the spiritual essence 
Valiancc, patience, intelligence and nature of not fleeing even in 
war, benevolence and sense of mastery are all virtues attributed to 
kshatriyas. As for the vaisliya, they arc naturally adapted to 
jictivities like farming, dairying and truthful behaviour in buying 
and selling. And to serve all the other classes falls to the lot of 
the shndras. 

All these activities should be performed with the in icntion of 
submi'-sion to God. The desire of result is the cause of enchant- 
ment and living or abandoning it brings everlasting peace. Such a 
person is a true iicrrnit or ascetic. Sacrifice of result is real sacri- 
fice. Selfish desires should be negated. The limited love of wife 
and family should be sacrificed. Thus the Git.l preaches Karma 
Yoga and not c^capism. But it is not ritualism. The purity of the 
conscience has been stressed in the Gita. 
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VIRTUES 

The practice of divme qualities has been emphasized in the 
Gita besides the sacrifice of animal passions The author of Gita 
has described these divme virtues elaborately The God realised 
person is free from malice friendly compassionate forgiving 
content united to God having control over body mind and senses 
and a firm resolve free from egoism delight anger perturbation 
and fear pure wise impartial neither annoys nor feels offended 
neither rejoices not hates nor grieves nor desires without attach 
ment and full of devotion 

Q 21 ^Vhat characteristics do jou find in the Gita which 
make it a book of universal philosophy of life (Alld J953) 

The ethics of Gita is perfectionist U arranges for and orga 
nises the proper development of all aspects of man In it devotion 
is also assimilated in knowledge and action Extremely important 
is the quality of self submission {dtma«amarpana) in the Gita All 
sins are destroyed if man takes refuge with God after relinquishing 
everything Satya is accessible only after purification to one who 
has faith m knowledge Gita has preached this same doctrine of 
complete self submission and devotion to God in a number of 
ways Among the other characteristics of the Gita the major ones 
are the following — 

(/) Synthesis of the good of society and mdiMdual — Gita s 
ethics has synthesized both social and individual interests The 
individual is not inconsiderable but his soul and the universal soul 
are not two separate entities All distinctions are the result of 
Ignorance The ultimate end is absolute perfection of the indivi 
dual but this perfection can be attained only through consolidation 
of society and God realisation 

(2) r/tcorv 0 / Division of Labour— Gila s conception of the 
varna system is not only the equivalent of the modern scientific 
division of labour but it is superior m some respects since man 
does not become entangled m actions because he fulfils his duty 
with the intention of God realisation In this way Gita s has also 
achieved a magnificent synthesis of spiritualism and social welfare 

(d) Syndesis of enjoyment and auterJty~Cila$ theory of 
nijkam Karmayoga is the supreme means not only from the 
spiritual Viewpoint but aUo from the practical and worldly view 
points It has m itself an expert synthesis of action and abstinence 
enjoyment and asceticism Nijkama karma does not admit of any 
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probability of being deflected from one’s path and supplies the 
uninterrupted power for staying duty bound. 

{4) Dhimsatiou of /7a5j/o//.v— Inspite of the ideal of detach- 
ment Gila’s path is natural and integral. It preaches the divinisa- 
tion and transformation of passions and not their repression, as 
was Kant’s contention, 

(i) Dirccth'cs of daily duties — In view of the fact that the Gita 
contains a long description of duties concurring to a number of 
different natures of man, it must be admitted that it affords assist- 
ance in the understanding of daily duties. 

(d) Based on sound ^[c(aphysics— -The ethics of Gita is based 
on sound metaphysics. Although it is thcislic, it docs not cncour- 
rage blind faith in any instance. 

(7) Synthesis of Determinism and freedom of ir/Y/— Gila has 
synthesized determinism and freedom of will. It is God who 
controls the result of action and the order of the world but in 
order to become a dynamic instrument of divine action after 
understanding this order and complete self-submission to God, it 
is essential to act with determination. Becoming the instrument of 
divine consciousness implies action according to the internal con- 
sciousness because fundamentally the soul and God arc identical. 
Tims true freedom lies in divine tnmsformation. True self-realisa- 
tion is in self-surrender. The one way of freeing the soul from its 
various limitatirns is social service and devotion to God. 

(5) Unh'crsat message of G/7u— The message of Gita is 
universally comprehensive and everlasting. In today’s atomic age 
when human society is gricviously endangered by excessive materia 
lism some of the message of the Gita, like ‘niskama karmayoga’ 
have assumed an ever greater importance. Gltu treasures elements 
which can faithfully serve ns motives to men of any society and any 
age. In India from ancient scholars like Samkara and Kamfinuja 
men like Gandhi, Tilak and Sri Aurobindo liavc been inspired 
by it. 

Q. 22. How can .Nlskama Karma be reconciled with w'ar 
according to Bhagwndgita. (Mysore 1062) 

Gita is the science or study of >oga. It preaches karma- 
yoga by which although man remains actis’c he still does not be- 
come enchnnlcd or bound. It is also called skill in action. Thus 
n\skamr. karma is not inactivity hut rather action v/ith an intention 
ol sub;ni^''ion to God, having relinquished the desire of result. Sri 



THE PlIILOiOPIlY OF BHAGVAD OtTA 


61 


Krishna preached the same sermon to Arjuna in the Gita And it 
was m order to establish the propriety of this that He presented 
the numerous arguments in GiU 
TtSO TYPES OF elements 

According to the metaphysics of Gita, the world has two 
elements — true and false, permanent and transitory Truth can 
never be destroyed and falsehood has no existence The soul is true 
It IS unexpendablc, indestructible, permanent and immutable That 
which IS unchangeable is true and that which is changeable is false 
Thus Ihebody is false because it is born and it dies U is vascilla 
ting destructible and transitory That which is born must die 
The scholars do not worry about whatever comes and passes away 
AU objects of the world are destructible The body must come to 
an end one day or tbe other None can put a stop to its birth 
and death 

SUPPORT OF U AR on THF OASIS OF METAPHYStCS 

It IS on the basis of this same metaphysics that Lord Krishna 
advocates the efficacy of war having before preached unattached 
action At the inception of Gita's moral situation, Arjuna lays 
down his weapons considering slaughter bad and sits flustered and 
Undecided Consequently, Sri Krishna advices him to fight and 
proves the propriety of this advice by many arguments Killing 
and dying are qualities of the body, not the soul The soul is 
immortal and undying, being immune to man or any supernatural 
entity It cannot even be transformed because it is the only real 
clement Thus, any apprehension towards killing m war is with 
out foundation and useless U is body which dies and a change m 
its form IS essential Thus, to tbinlf: of it, when confronted with 
duty, IS futile 

practical advantages Op WAR 

Going to \/ar has its practical advantages Death will result 
m heaven and victory means the rule of the world Even if not 
looked at from the view point of selfish interest, it is still a duty be 
cause fighting is the duty This duty is essentially to be fulfilled 
as it IS God himself who has divided the difTcrcnt varnas according 
to quality and actions Whatever takes place, docs so at the will 
of God Those who deserve to die have been already exterminated 
Arjuna was only an essential instrument m the process Those who 
deserve to die will die vffiether they fight or not Arjuna s irorality 



62 


1ND!‘\N PHILOSOPHY 


is implied in his becoming a successful instrument of the divine 
purpose, desiring to do so and contemplating this divine work of 
his own volition. In this if Arjiina joins the combat he will 
not be attached by his action. If he does abstain from this fight- 
ing, he fails in his duty having violated a divine mandate. This 
soul forms merely an essential cause in the activity of God. Action 
is man's inherent nature and his senses will engage him in work 
cv(n if he desires olhc^^vi^c. Thus, it is sensible to perform one s 
duly as prescribed. 

WAR IS GOOD ACTIVITY 

Yajna. lapa and surrender towards God have also been 
treated as good by the GUa. Activities directed at the feeding of 
beings of this world arc yajna. Actions caused by a desire for the 
mutual consumption of necessities by humans arc dana or bene 
volencc while those done for the appropriation of the soul arc 
called lapa. This viewpoint, too, decrees that it becomes 
Arjuna’s duly to fight. 

WAR IS Tin: DUTY OF KSHATRIYA 


Greet importance has been attached to social consolidation in 
the Gita. People with knowledge, and even gods perform activities 
which arc beneficial to the public, Gita maintains the theory of 
inc^irnalion. It is for a learned person to perform his ordained 
activities without any desire and having ended all attachments. 
The inherent duty of kshatriya is to fight, thus it was Arjiina's duty 
to fight. 

W\R rROMTIIFUnUGlOUS VIFAVrOlNT 


Even the religious viewpoint conlirms Arjuna’s duty of fighting. 
1 he implication of realisation of the univer>al self in the GJiii is to 
^hovv to Arjiina that God is (lie maker, guardian and dcsirov'cr of 
the entire world. The realisation gleaned from Arjuna, all his 
ifoubts. Self-Mibmi^sinn, as described in Gita, means becoming an 
instrument of God. This is niskCtnia karmayaga. Arjuna decided 
to abstain froiuvsar onij beCiiiise he came to look upon liimsctf as 
the doer and dc^troscr and treated the transient relations of the 
world r.s permanrm, due to his cncluintmcnt. Sri Krishna poinled 
out that no one is nn> body's father, ^on. etc. All these relations 
tire {far rv ard dv o.ractiMc. The soul the sole trutii and thus 
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VOLUNTARY FULFILMENT OF DUTY 

The moral importance of approximating the subject of ni^kSm 
karmayoga n different ways contained in eighteen chapters, is that 
a man should pursue his duties of his own volition To be deviated 
from duty or to do U under obligation is immoral Only that 
activity which is done with personal motivation and of free volition 
has any moral importance Ni^kama karma and fighting are not 
contradictory because niskam Karma means the fulfilment of God s 
order without any desire for the result The ksliatnya has been 
ordered by God to defend the society Thus it is Arjuna s duty to 
fight viithout any desire for the result 

In this May Giia has synthes sed abstinence and acti\ iiy in 
ception and tonsummation From all points of vie v be it jenow 
ledge devotion or action niskam karmayogn is the practical as 
Mell as spintu-il end 

Q 23 Compare the Niskama karma thtoiy of Gita with 
Kant’s Categorical Imperative 

InBbagwad Gita the supreme duty is action without desire 
Action without desire docs not mean unmotivated action but acting 
with a sagacious intention of submission to God Thus according 
to the Gita activities which are conjoined to a desire for result are 
improper Gita is not utilitarian It holds that thde who enter 
tarn any desire for the result of their activities are extremely poor 
In the same way Kant too does not look upon the result as the 
object of moral judgement According to him, there is nothing 
which supersedes goodwill If the volition is good the action is 
good whateier may be the result Moral laws are categorical 
Their propriety is self evident being unaffected by the results The 
other point where Gita and Kant coalesce is that both emphasize 
servic«" Another point of similarity between the opinions ofKant 
and the Gita is m regard with the control of feelings Mental ten 
dcncics cannot motivate action And when a person acts under 
such motives, as love and jealousy he becomes entangled in 
worldly processes Sex causes anger and anger leads to confusion 
wlavtK tawstjs rnemoty faiimgs and cansequemiy destrucuon of 
reason Thus the passions guide one m the direction of ignorance 
Glia has preached abstention from both love and hatred The 
senses should be won over by practice and abstinence Thus it is 
best to act unattached This opinion of the Giia conforms very 
nearly to the moral theories of Kant accordins to hom hp 
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supreme duly is (he suppression of despicable desires. A pure 
moral life is (he life of pure reason. The sole correcl molivc is 
failh in law. 

DIFFERENCES 

Bul here il should be remembered (hat in spile of similariiy 
bclw cen (he opinions of Kanl and Gita on (he subjecl of feeling, 
there is also a major difierence upon the same issue. Gita does not 
treat desire, emotion and feelings as completely evil. Gita lias 
stressed devotion and worship only for (he development of man’s 
emotional aspect. It is necessary to transform or divinise and not 
to exterminate feelings. On the other hand, Kant crowns feeling 
itself with immorality and wants to remove it completely from life. 
In this way his opinion becomes rigorist. 

It is Kant’s view that one is to “act as a member of a kingdom 
of ends." It is a theory which resembles very nearly Gita's Varna 
organisation and the ideal of loka sangraha. Both Kant and the 
Gila have recognised individual and social interests as mutually 
interrelated and preached public service but while the motivating 
cause of public service, according to Kant, is faith in the moral 
law, in Gita the sole aim of every activity is realisation of God. 
Thus, for Kant the ultimate end is duly wiric in Gita il is God. 
Kantian ethics is jural while the ethics of Gita is teleological. In 
Kantian ethics the necessity of God arises for the protection of 
moral law but in Gita the moral laws emerge from the Godly exis- 
tence. Kant’s ethics is not very much related to religion while the 
ethics of Gita is religious and spiritual. According to Kant, ethics 
is the final step in huntan progress. According to Gita religion is 
beyond ethics and spirituality is besond il. too. 

Kanl has c.xtollcd tlie importance only of knowledge and 
action, llis ethics has become heartless and rigorous bul by as.simi- 
lating devotion into the supreme means, Gila has presented an order 
conducive to the all round progress of mankind. The ethics of 
Gila is more integral than the theories of Kanl. Moral qualities, 
according to the Gll.a, include pity, forgiscncss, love, sympathy etc. 

Kant's ethics has l>ccome indi idiiaiistic due to the negation 
on his part, of tlvc importance of human feelings because the 
element which links man with man i-. emotion and not reason, 
The ethic-, of Git.l is universal bcc.ube it contains the ideal of 
world community. Lose and attachment arc distinct. Pure love 
is the supreme mc.m'. of the dixine consciousneis. Thus in the 
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ethics of Grta and Kant, tnspite of some similarity, there ii 
fundamental distinction Kants reationalism h merely a step 
towards the integral ism of Gita 

Q. 24 Fstimate the moral raloe of ttic ethics of Bhagwad 
tlta versus Hedonism 1963) 

Hedonism recognises the ultimate end in pleasure irrespec- 
tive of the unit to which, the pleasure goes, individual or soacty, 
fn Gita perfection and God realisation are the ultimate end and 
not pleasure Gita, however, does not contradict hfdonisra as it 
does not emphasize the suppression of senses but its pleasure ts the 
pleasure of the complete self Its happiness is Ihe happiness of 
perfection 

Broadly, we perceive the following jjoints of similarity m the 
ethics of Gita and hedonism — 

] Both oppose useless ntualisni 

2 Both are against attaching sujKrfliious importance to reli- 
gious text 

3 Both oppose the repression of sense 

But these similarities seem negligible besides the following 
disparities— 

I. Gita IS the religion of duty besides being the science of 
conduct Hcdonisni is materialistic having no relation whatsoever 
with religion 

2 Gita iS perfectionist To hedonism the only ultimate 
end is physical or mental pleasure tiita is an ethics of synthesis 
Hedonism is a one-sided ethics 

3 Hedonism aims at reckless enjoyment Cita synthesizes 
control and enjoyment, knowledge and action 

4 Hedonism has stressed phvsical or sensual pleasure 
Taking their transformation to be necessary tJfta bridge* the 
gulf between hedonism and lationalism 

. Q 25. Explain the different conceptions of fcod in the 
Bhagwadgita Do you find them Inconsistent with each other ♦ 

(AUd 1954) 

According to Gita, Ibere are two types of realities m the 
world. Kshar and Akshar or Prakrn and Atman Beyond these both 
ts the God, Puroiottamroa He is trancendent and yet immanent 

He IS eternal Existence, Consciousness and Bliss, the Lord of the 

'shole univefse, the sustalner of the world, the master of cverylhins 
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tlic the shelter arui the source of even thinj: here nnd 

hcrcaftcrJlc is the substratum of both perishable anti inipcri**!^}?^ 
tiling'-. Gitii believes in pantheism. This pantheism has been cla- 
horaicly described in the X! chapter cnihlcd **Thc Yoga of the 
vision of the universal forni/* The God lias been called irnperish* 
able, omniscient, the ultimate source of universe, the eternal Punisa, 
the first God, the ancient Being and bcginningicss. Thus Gita also 
hclicsc.s in theism. God is the ubsohuc, but also the supreme 
person. He is the object of knowledge, fml his devotion has abo 
been recommended. He is lieyond the universe and yet he is present 
everywhere as self of all. He is subtle, omnipotent, omnipresent 
all-pervading, indcrcribable and the creator, Mjstaincr and destroyer 
of llic xinivcrsc. He is sclbctdightcncd. He always takes care of 
his devotees. 

The Abtohitc is thcGfut from the point of view ofihc universe, 
in the Gltil, the philosophical aspect of Divine has not been too 
niucli emphasized as His practical aspect. Thus Gita has given a 
very important place to self-surrender. The more complete is the 
self surrender, tlic nearer man readies to God, f* ven the wor-r 
man ain attain Phcraiinn through devotion to God. 

Gita believer in incarnation, I:\cn though God is eternal, 
infinite, bcginningicss v.nd transcendenu He limits his infmils 
through power of Mayu and become^ cnd^odicd. 7'iie incarnation 
means the descent of ( Jod on human level. If cIocn not mean the 
nsccnt of the man to the ^c^el of God. As Sri Krishna says in the 
Gita, “Though unborn and irnmorial and also tiic Lord orjJeings, 
I manifest myself throudi my Yoga (divine potcncyi keeping my 
nature fPrakrti* under control. Arjuna ! svht never there is a decline 
•»f ridiieou’ n?^s then i bring nneif forth. lM>r (he protection of the 
ssi'rthicsi, for tia* dc-truction of the csi! powers :ind Am cdahli^h- 
»ng Dbarma frigh!r/>a' ne-s| on a Arm fcjoting, I am born—from 
nac to age.** 

U iias been (|uc-aionccf that ii tfic Gifa bciicscs in pantheism, 
how can it consistently maintain theism. The pantheism of the Gita 
lioucvcr, is in no \^:\y atuagonistic to theism, because panthei-an 
doc^ not mean (hat the God is bevtmd the universe, dhe v.orM is 
God, but (he God is not rb; ‘>M»rId alone- At tb.c end of (lie X 
djaptcr of Bhngwad Git.', '^rj Krishn t has se.^y clearly said (fiat 
LtsU? prC’Cnt every v.1icr»; in il:c uniscr ? in 'ubtlc and ib,c 
Vv.s./‘|d by a 5fitc of being all pervading. 
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God can incarnate as the supreme person This does not mean 
that either his omnipresent form or the form of incarnation i$ 
imperfect As a matter of fact, the spiritual phenomena cannot be 
explained by means of dialectical reasoning Every level of exis 
tcnce has its own logic peculiar to it Divine phenomena is dilTcrcnt 
from material phenomena and so the principles of the intellectual 
logic cannot be applied to it He can be perfect both as omniscient 
God as well as supreme person He is immanent as well as trans> 
cendent and beyond ail But how is this possible ? This can be 
understood only through spiritual immediate experience ficrorc 
seeing the vision of the universal form, even Arjuna could not 
understand this mystery It is the subject of mystic realisation 
Prakfti IS the material cause of the unnerse God is the 
clTicicnt cause He guides the Prakfti The Pnkfti of God has two 
aspects — Para and A para A para or lower Prak^ti includes lifcy 

water, air, ether, mind and intellect These are the material causes 
of the ph>sical, vital and psychological worlds The Para Parkjti 
or higher nature sustains the limited embodied soul The Apara 
Prakftt IS unconscious, while the Para Prakyti is conscious Both 
arc God s powers Hence ultimately God is the material as well 
as the efficient cause of the universe Prakfti is the MajS of God 
This Maya is constituted of the three Guctas, i e , Sattva, Rajas 
and Tamas Maya is not a reflection of a real power The God 
creates the jivas though his Prakpi according to their merits and 
dements. Both Prakpi and Puruja are eternal and imperishible 
Jiva IS the eternal pan of God His body is limited ir space 
and time. It is born and it dies 1 he soul is unborn, immortal 
and beyond space and tim'* It is infinite and eternal It is mdes 
cnbablc, un changing all pervading, immovable and actionless 
It is beyond the mind, intellect and senses It was before this body 
and shall remain after it When the body becomes useless it leaves 
it and enters a new bod> It is bejond Sattva, Rajas and Tamas 
The plasure and pam, illusion emotions passions mind, intellect 
and senses, are born from these three Gunas Their objects are 
also born through them The self is bc>ond gunas and their 
modifications By going bevond gunas due to self realisation the 
man is not touched by pLasurc and pam and becomes a inert 
denched witness This is the Sthita Prajni Knowledge i-. the 
essence of soul B> controlling the vtnses through the mind n ul 
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through the intellect and the intellect through the spirit, one can 
realise the self and ultimately the God. 

But God icalisatiou is not possible without self surrender. 
In it the man becomes merely an instrument of the divine power. 
He docs not work for God, but as His instrument. In the Gita the 
Sthita*Prajna works for the good of the living, but ultimately it 
becomes spontaneous and natural for him. U is his nature. Thus 
the Gita takes man beyond the dualism of ethics into religious licld. 
liven beyond this is the spiritual field in which all the conflict of the 
monil level and the diinlism of the mental level disappears and the 
man, established in the divine consciousness, acts for the good 
spontaneously. Some may doubt here that this takes away the entire 
freedom of man, but this doubt is based upon a dualistic concep- 
tion of the relation of God and soul. Freedom docs not mean 
indeterminism, but sciMctcrminism and when this self is God or 
when God is present in man in the form of the seif, then the real 
freedom lies is becoming a divine instrument. Only this has no 
egoism of will. Thus the meaning of absolute siirren der to God is 
tcif-rcalisation which is the ultimate principle of nil Indian philo- 
sophy, religion and ethics. 

Tlius the secret of Gila in philosophy, religion, ethics and 
other fields, is integral— spiritualism. One-sided spiritualism emph- 
asises renunciation of Karma and God-realisation by leaving the 
world. On the other hand, the materialism taking the pain ns 
essential to life, emphasises maximum siuisfaciion of physical urges. 
In the integral spiriiualism both altruism and selfishness, the body, 
mind and intellect, all find satisfaction. Thus diyinc status leads 
towards divine transformation and divine bliss. It is this attitude 
which can transform human nature in the present age and can give 
i.piritual peace and bliss to human race by synthesizing the individ- 
ual and .social good and it is in this that one can find the ultimate 
culmintion of the phy^icil and mental evolution of mind. 
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Q 26 Determine the ^alne of pianakx theory in Indian Pfa|. 
jo&opby /’oona 1963) 

DIscbss in brief the basic idea of the Chanaha fystem 

(Kartiaiak 1968 Calfuffa 1953 Bihar 1965 Jodhpur 1965 
Kanpur 1970 Mysort 1962 Mttrut 1971) 
Outline the tenets of Charvaka metenalism ^nd Hedonism. 
>Vhat is the positive coatnbiitiOQ of Charvak^ tij Indian Philo- 
/lophy ’ (pu/rat 1965) 

Of thcNiistik philosophical systems m Indian philosophy none 
IS so much anti Vedic as the Charvdka school It is more a philosQ 
phy of life than a theory of ultimate reality It has its truth ip 
man s eterna] urge for pleasure It has its novelty in challenging 
all the traditional values In Metaphysics and episfemologv 
Chaevdka stands m defying contrast to a]l other Indian philosophi 
cal systems That is its weakness and again that is its strength and 
contribution To initiate discussion and rethinking on time ol^ 
principles is always valuable in philosophy Charvdka dogmatically 
fcjected all dqgmas As Hume aroused the celebrated philosopher 
Kant from his dogmatic slumbers by challenging all that was 
/iithcrlo accepted in philosophy so Charvaka gave a death blow 
to all traditional thoughts and values and thus created the need of 
rethinking and revolution necessary for all living philosophy 
^iarvak s materialism 

Matenalism m one form or the other is to be found in Indian 
philosophy from the distant past It is also occasionally mentioned 
in the Vedas Bauddha works Purapas and Sana Darshan Sangraha 
etc It has no independent and exclusive book of philosophy of 
Its owp So we can gather information about it mamly from the 
repudiation of materialism or of Charvaka schooMhat we find 
mother philosophical books Charvdka is materia list ic In fact 
people with materialistic outlook have been branded as Charvakas 
m ancient Indian literature For persons believing in a materialistic 
philosophy only gross matter exists and consciousness or mind also 
springs from gross matter Krishnapaii Misra refers to materialistic 
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plulo‘'np!iy in ihc foliov. inu is ihc onl) 

perception is the onis iiiilhority tPr4iinanu), cnrtlu fire 4ind 

nir llie only cIcnK'ats : cnioymi*»\t of pleasures is the only aim oi 
humiin existence ; manas is nothing more than a by product of 
matter. No njlicr ssc^rM evist^ ! dvaifi means Nirs^ina. SirnilaiH* 
the Criarvril a philO'-opfiy ciucid*iicv5 in Sarva Darshatt Santjraha 
:*s •* I here is no hca\cn, no ultimate salvation. No soul c\isls in the 
nc\\ v.(5rld, nor are the action)’^! the four varnas truciuous in any 
way. Aeniliotra, itic ihiwc W\las, tlie three staecs of the lapasvi- 
and application (^f dust to the body arc the Nature’s means of 
li^clthoo^l for v.x>ui\lc^'-, utvl mindic-s people. If the animal 
^acri^lccd in the jyoli'‘htom ^.tjna roes to heasen, vJu doci> not the 
sa:ri}nef sacriticc hi * ov'n lather, ff sradclha on earth satisfic:> tltc 
apfctitc of Muds ifi licasen, vhy do you not feed on the lov.et 
t!:c People, ^^ho are standiae on the roof? So lon^ as one 
plisc one ’^hfMild. li\c eriiosiiu’ plea-^nreN. should incur debt to drink 
buttet/ After th.c b-oils has been rcdttccd to ashes, hov, can it c^mc 
ba^V ?” ‘Ml tins clearh indicate', that Ch.lrsaf a plulosophj is 
!»c (Itrtuicli ;aid ihmtjyh In every Held, /.i., in mciaphv- 
» ic*, cpis^cmnloev and 
lilh M!'\Ninc; OI rill ^V^>P.D< II\KVAK \ 

1 iij < d the i.oot Cfcuvrtha is not defmite. According 

to s<.nk‘ a ^ccr Cli.ir^.'da v.ho is meutioricd »n the 

haMiTira.t, cmu.LK.lcd this 'Choul C’J pliilosoplty and so it is 
n. tiN'd .liter him Othvi ^ consider C to be the name of tlic 

p ipd % ho \sas hr i of all t.iupht this phikrophs b> its aullmr. The 
. i»rd t is dertsed fforu ilic rocu *c!nr\a’ sMiich means Xty 

ci ' .. or to c.it. Ihc sp.ci.'f t.mphasi pivcn on catinp and drinl in'» 
inthi. plui i <s^hy c^phiin. the n a.w allolo! toil! There is yet 
rai oj c: sic*. point. 7fds phifo ophv j. .,er> plea^inj; to our car> 
N ' tu'. V v.!vome uucrat,.c* (( j) found in f|ds phiIn>oplu 

for it. (hirs.da ^choo! is ;d o referred to as 


f ! r--'. Mr,‘ t< { th.- p.rtijaiir n-sr.ic 

d d n rcl) on cpdhet o’ if' 

1. ! ( , r'f? t m'. 

I ' \o‘‘ocai b 


► \ r. 


o: sortie indiv i* 
JoHo\.or . of f.o» ^chool, |,u 
' are u ed rs synonyms in fruiio” 
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Iislic Perception being the only authority tot them, the ChSrvJkas 
recognise no other existence except that of matter. God, sOuI 
heaven, next world, the eternity of life, etc , cannot be perceived 
and So they are not recognised by the ChJrvJka 
Tin UM\En«V JS COM POSED or FOUR M ATP RIAL ELEMENTS. 

Indian philosophers trace the origin of the universe to fo® 
elements —earth, water, air, fire and ether (Akaia) Char\akas, the 
materialist, do not recognise ether, as it is known not through 
perception but through inference The whole universe, animate as 
well as inanimate, is composed of these four elements Beings are 
born of them and thej merge into them aficr death 

0 27 Explain and examine the materialistic conception bf 
self advanced b} the Charvakas (Ccl.1970) 

Slate and examine the Charvaks view of self. (Poona 1996} 
Ilow do the Charvakas denj the existence of self and God ? 

(^rra 1973) 

Being materialistic, the Charsakasdo not belicse m the 
existence of an invisible, unchanecabic and immortal soul Consci* 
ousness is. m fact, that quality of body It docs not exist separate 
from or outside the body We do not perceive any soul except 
body in a conscious state The combination of the fiie elements is 
termed as body Consciousness is produced by the coalition of 
these five elements How can a soul or a conscious being origi'iiafc 
from inanimate objects ■> This question naturally crops up Char- 
vSka replies that just as combination of betel leaf, nut, lime and 
catechu produces red colour, in the same way the fusion of these 
elements sparks off consciousness of Vijnam The actions attributed 
to the soul are really the actions of the body In our day to-day 
practice also ,vc identify body and soul Sentences in common use 
like *I am lame’, or ‘I am fat clearly indicate that common people 
do not differentiate between body and soul Accordmc to the 
Chars akas everybody should follow the path pursued by men m 
general Knowledge, action, cons. lencc memorj, experience etc , 
nrc not the attributes of the soul but of the body Happiness and 
sorrow arc attributes of the body 

Of the Charvakas there arc two tvpes i/r , Dhflrta or cunning 
CbarvSka ard Susik^it or educated Charvaka The former 
consider the conscious body to be ihe soul. With bod> if exists 
nnd V ith body it perishes Consciousness can be experienced no 
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%^hcrc except in the bod). So cvrisdouMic^s is not the attribute 
br^oiii, \vhich has a v.'peratc existence ofilsown. It is associated 
solely \Mth bods. Tlic SuVdsii Charsakas. on the other baud, 
bclicsc in the Ncparatc csisience of hods. The soul has clcraa! 
knovvIcdi:c and enjoss dilTcrcnt experiences. JJut it perishes with 
the bods. The soul docs not micraic from one bods to another. 
\hii) It been so. m m would have retained the experience of previous 
life, jnst as (ic remembers his cxpoiicncc of childhood. Thus some 
of tijc Charsakas arc IX'hritmavadin, /.r.. those who identify 
body and Olliers arc Indriwltmav.uHn, Ixrcausc they consider 

thc^cnsc^ to be the soul. There arc others who re tard soul as 

nothinr hut Prana or sital principle and are therefore termed as 
Pfan.v»ad}n. 

There are Mill oihers anion^i the Charsakas who sec no dilTc- 
rciue bcivCcn ‘nnna* mind and soul and arc kmissn as Atma- 
nrmosadin. Sadanaiul 1 ms dc^cr^lKd ilicsc four catciinrios of the 
C liarsak.is in his ‘Vcdfirti'^arak Bur all of them unanimously hohl 
(hat the send docs not sursisc the bods. Hence their repudiation 
live theories ol rebirth, heasen, hell and karma etc. 
(ruiiasMtif tnr:f:MsB\AK\Mr.svoi soiu. 


dh.c al'osc mentioned siev s about tlie stud base come under 
^cassTifc. The soul occupies ,i sers luVh and important place 
In Irji.'u i:'aM:iph;*siv"s. So tficother fndiat^ philo^oplicrs base put 
ftn:h the foUawinu stronc ariuimenis i(^ contradict the Ch.lrv.U it 

s i c i!. ; — 


(i I As^ofdmc to Wdssdsan, a pfornineni Nais^sika, the tact 
tl rcMdcs in ho^ls docs tmi nccrssarils make the 
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(hat the memories of childhood cannot be retained bv a joung 
man Recollection i$ not the function of the body, because we 
remember actions of a particular part of the body, cscn when that 
part IS served from the body Nor can we maintain that past 
experiences, are remembered by the atoms of the body If it were 
so, then recollection would not be pcrcei\cd because the atoms m 
which It subsists arc imperceptible That consciousness isa quality 
of the body is clearly ruled out by these arguments It is immune 
to change and recollection is possible because of it 

(3) Jayanf has also put forth similar argument According 
to him if consciousness were the quality of the body, the latter 
would not be exposed to unconsciousness and death Further, any 
increase or decrease in the bodv would necessarily entail a corres 
ponding increase or decrease of consciousness It also cannot be 
a quality of mind or senses If the Charvaka persists in regarding 
It as conscious, his mmd dilTers from the self (aiman,only m name 
In fact, consciousness is the quality of the soul 

(4) Vijnan Bhikjhu repudiates the Charvaka doctrine of the 
origin of consciousness Only that thing can be produced by the 
combination of some elements which though in a dormant stage 
IS already possessed by the latter Obviously, therefore, conscious 
ness cannot be the outcome of the fusion of the four inanimate 
elements Again, if it were a natural quality of the body it should 
be always with it since a natural quality persists so long as the 
substance persists Moreover, if consciousness were the quality of 
the body, jt would be found in different parts of the body even 
when they are divorced from the body But a part of the body, 
separated from it loses consciousness The qualities of a thing 
exist m Its material ingredients So if consciousness does not exist 
m the component parts of the body, it cannot exist in the body as 
a whole also It is more reasonable to believe in an eternal soul, 
having consciousness as its attribute, than to regard body as full of 
several powers of consciousness 

(5) iamkara and VSchaspati Misra have given the following 
arguments against the ChSrvaka philosophy 

(a) ff consciousness is the speeiJTc qua/ity oftfte body it 
should exist m deep sleep swoon and the like 

(b) If consciousness is the quality of the soul, why is it not 
perceived by other people ? Other qualities are pereeplible to 
others Why is there an exception in the ce*c of conscious ce^s'^ 
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(rj O either ir/cnti:n( or <cnticnl. According 
?o iJ r n t^cr>Jhinr in ihi^ uni\cr>c i>; in'^entient. So it 

fMl s cor/cior*n:^". i< rho 5n^c^ticn^. lUn an in^^entient 

br ap;’^c!:cn(L* ! !n anotl'cr insentient obiect, Tlicn 
\ o> e w^pprclcnd oibcr insentient thinfN ? Thus 

Jt n vlrs^ ?1 ‘t cor^ci*u:^ne" ^ is dtnerent from insentient matter, 
f M*, ^ i, -eif-iurninous nnJ illuminatCN other objects abo. 

11 crefore, )^*-ncs^> can nc^cr be dervued ^M^h its objects. 

iu^i Rcv dlcction cu\, cnnnf re the funetion of the chancc- 
?l 'c b is- On>\ an cterndand unchan^n'ablc soul can account 
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Explain and examine CbarraLa theory of inference. (Cal 197 j) 
The metaphysical conceptions and theoretical Knowledge arc 
essentially inter dependent ChSrvaka is material istic and so admits 
only four elements vie, earth, water, air and fire c experience all 
the four through perception. So, for Charsaki school perception is 
the only authority Originally they equated Msibility with pecep 
tibility but afterwards they widened its scope and maintained a fisc 
fold perception, based on our five senses Perception is further 
divided into two categories — external and internal External 
perception comes through the contact of external senses with 
objects Internal perception depends upon external perception 
Inner actions of the mmd are based upon material received 
through external perception But all perception is not autborita* 
five and authentic Some perceptions arc but illusions 
REPtDIATlON OF INFERENCE 

Givmg credence only to perception Charvaka philosophy 
repudiates other means of knowledge (Pramanas) The Charvaka 
philosophy refutes inference by the following arguments 

(ii) In Nyaya philosophy inference depends upon Vyapti 
According to Charvaka philosophers \yapti is impossible because 
firstly. It IS not based on perception und secondly it adduces 
imperceptible from the perceptible The smoke as an inevitable 
concomitant of fire cannot be inferred from seeing smoke with fire 
at some odd places Charvaka agrees with Hume that a general 
rule can be formed only after seeing all the events of that type 
Unless one sees fire of all times and all places one cannot vindicate 
the rule that everywhere fire is invariably accompiancd by smoke 
The condition for making it valid being obviously impracticable 
Vyapti IS also impracticable and therefore impossible Therefore, 
Vyapti cannot be substantiated by perception. Vyapti is the 
inevitable interrelationship between all actions of cause and eficct 
It cannot be perceived with the help of external sense Vyapti 
cannot be know n by inner perception also, as (he latter depends 
upon external perception 

(i) Nor can Vyapti be established by inference, because the 
inference will also depend on Vjapti and perception will again be 
required lo prove the Vyapti Vyapli Js based on mfcirnce and vice 
versa So they suffer from (he fallacy of inter dependence 

(c) Vyapti cannot be known by testimony because the 
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nutiKUliv the latter is based on intcrcncc. Secondly, taking 
infcrrcnic to be Koed on tc^timon) c\crybody vdll always have to 
<.!cpcr* \ up^'H the words ol “^oinc other person lor inference- *I here 
Will he end to ihi*^ chain. It will arnin lead to inicr-dcpcndcncc. 
u!) fne '-alidity of causation cannot be established but on the 
of perception. Jati or San'anya cannot be known either by 
rxternah or In internal perception- 'The Xai>a>ikas try to cstabli'^h 
inevnaMc rclaiinrohip between hreness and srnokcncss although 
they hro.c not "cen lire and smoke of all the limes and ct all the 
pletc^ PcfvXption t>r all kinds of smoke is required to know 
5mokcnc^5. It being p:Ucnt!y infcasibic, sinokcncss can be equated 
t*ni> with td>rcct^ v. itli smoke whose perception it is. Rvi- 
ernth: ranokcnc s is not mcsitablc and it can not lead to ^'yapu 
Jn.au' 

)« t VsApti cannot be rstabiish.ci! on the hast*’ of comparison, 
k\>jnp.iro m ilcpcnds on th: tiniversai relation between words and 
obiCvts >ieriihcd by il;ein dhis, a.gain is nut the object of jrcr- 
cepnon 

rn o vtiliotu c^>n btions (>iiup»idhi). Hut it is ini- 

t ' knovs .^li tbiC cunditinns op ;ui inference- 1 lie relation* 
t\"iv .‘.nt pr,iiijn\ and upnnava dep‘:n{b upon ib.e ahxncc of 
e^'nditnn^. Hut t!x > nov ledge of ilv; condition must necessarily 
rrreed; ih-: IrU'W^dg^- of its absence. Tb.c kniswlcdgc ofall cundi* 
t; brmn tmp*'‘ v.c i-uunq 1 now ll;cir a-L^ence and we 

c*nnol to; Vs^pu 


i M.«^M|ON Is ALSO MH VAI tl> 

tU- \Vr ;e;n ,..phrr Hum?, tiu- u do not 

i ... •* . c.'o.itian arui i!i Uf'.i'. C{::ii!!y, ,S', i! al'd depend', upon 
evrnu .;r' o.n ns inv an 

■' I ride lo to exp.M that tf.c> v.i',! inv;,ri- 

*' •■ ' ' * ' . >'■ r ’ ccrj.ant) ihcirco- 

’ o; tire and 

^ ‘ ^ ^ o. srn With nre ^;'-cral tinrts admits of 


. ' r d cwrJiti-n. rup.VJhr) CO., the 
V rr 4,n!> n it i. s'.et. The 
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and a consequent cannot indicate Vyapti So inference cannot be 

immune from doubts 

CRITICISM OP THE CHARVAKA SCHOOL 

Faith m the validity of inference is a common trait of almost 
all the schools of Indian philosophy So they have made a common 
cause aga nst Charv ika philosophy which strikes vehem-ntly at that 
faith 

(1) According to Buddhist philosophers the Charvakas 
know It with the help of inference that other philosophical schools 
have faith in inference Thus the very refutation of inference by 
the Charvakas m itself based on inference The thoughts of other 
people arc not the object of sense perception but that of inference 
So the Charvakas cannot refute inference 

(2) Vainkath Nflth a disciple of Ramanuja asserts that in case 
the absence of definite knowledge can be a valid ground for deny 
mg the validity of inference the same can be used against the 
authority of perception also as it lacks defnitc knowledge Ifinfc 
rence conduces to both pravftti and Nivratti perception also suffers 
from the same defect The invalidity of inference can be proved 
neither by perception nor by inference In fact inference is not 
indefinite m ch iractcr because common sense regards it as definite 
knowledge 

(3) The absence of causation is advanced by the Charvakas 
as an argument against the validity of inference But m doing so 
they themselves put forth an argument In fact Charvakas cannot 
propound their own theories without the help of inference 

(4) The mam argument used against Vyapti by the Charvakas 
IS that it cannot be ascertained m all the conditions This argu 
ment is applicable only when it is valid in all the cases Even if it 
IS not so Vydpti cannot be proved to be invalid 

The ChlrVdkas do not accept any argument without condi 
tions Thus their own argument becomes scif-contradictcd as it 
m not without conditions (nirupildht) 

(6) According to Uda>ana a Icadmn Naiyayika life 
depends not on probabilities and presumptions but on the definite 
knowledge of presence or absence According to him wherever 
there is doubt there is inference and the absence of doubt con 
clusively proves the latter Regarding Vj3pti as sopSdhi ( vath 
conditions) the Ch1rv3kas point out the probability of its excep 
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lion in future or at remote placc^^. The argument is il^clf based 
on inference, because tlic future and the remote place depend not 
on perception bul on inference. As a matter of fact after the 
start of an action definite knowledge replaces doubts and presump- 


tions. 

(7) The CharvaKas have refuted the existence of the cause- 
effect relation. Udayana sees no reason for doubting tlic enevita- 
biliiy of the causc-cfTccl relation. OrhcrwijrC, any cause may lead 
to any effect. Truly speaking, the reason for doubt in Vyapti can 
be established on the basis of the double method of agreement in 
presence (.Amaya) and agreement in absence (Vyatireka). Thesame 
method also makes Vyapti a valid source of knowledge. 

SAUDA IS AU^O INVAbU) 


Scriptures cannot be valid in the case of imperceptible tilings 
According to the Cliarvaka, the words of reliable persons arc 
aiithoriative in the case of perceptible things. These words arc also 
knov n by perception. Hiii even tlic Vedas arc no authority so far 
as imperceptible things are concerned. For the Charvrika> the 
impctvcptible thing/, have no existence. Those svlio choose to talk 
on such lopivN, arc krur.cs. The \cdas arc fraught uilh untruths, 
contradictions and lautvdogics. 'fhc authors of the \"cdas happen to 
betho*.:: fraiHluIcnt purohitN, uhosc aim was to exploit igno- 
rant and credulous people for furthering iltcir own selfish cnd*^. 
dT.c ^o exiled bliss of licasen is nothing but ^cnscIcs‘; talk (>l tlic 
knavcN. So the tiirec Vedas, which dwell on heavenly bliss arc t!:c 
prep osterous statements of the kn.avcs. 


Word I'einr ba^cd on inference is doubtful like the latter. Accor- 
ding to the Ch.'rvafas the krunv ledge gained through words is also 
traced on inlcrcricc. ‘fhat tlie words of all reliable people arc valid 
is the ger/er.il rule on the basis of whieii we have implicit f.iith on 
these }un in:r.^cnce not vitlid. How can, tf;cn, the 

v.ord b.ocd on it be vahJ 7 Words al>o. lilc inference, casually 
c<>jne out to v: true. Hut it ruU indicate t!ic view that tfie 

word js neccs^arilv ;:ral irivariuMy an itistrurncnt of authoritative 


ri o v> j c t ^ y fc* 
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were on a high moral plane and ^ve^e immune from flaws like 
hypocrisy, selfishness, acquisitiveness and other mundane pursuits 
Coming out from such exceptionally spiritual people, the Vcdic 
Mantras are above doubts and suspicions Vainkathnath has put 
forth similar arguments Needless to say that the ChSrvaka view of 
the Vedas is one sided 

Q 29 Attempt as exposition and rnlicism of CharraLa 
ethics What are the presuppositions on nhich It is based ? 

(Oimania 1962) 

Stale and explain the main features of Charraka philosophy 

(Madras 1962 roona 1965) 
State the ethical fcnching of Chan aka WTiat are Its theoretical 
foundations ^ (Kamatnk 1966) 

“Tlie Cairaka Fthics folloirs logically from the Charraka theory 
of reality ” Discuss (Cat 1972) 

Hedonism has, since limes immemorial, characterised Indian 
philosophy m some form or the other It has been mentioned m 
philosophic treatises like Vedas, Buddhist texts, Puranas, Sana 
Dirshan Sangraha and the like Due to its lack of any individual 
exposition, its details can be found only m the criticism of hedo- 
nism or the Charvaka thought in books belonging to other philoso- 
phies ChSrvaka is hedonist and actually in ancient Indian litera- 
ture the name Charvaka was applied to hedonists According to 
hedonism, matter is the solitary reality and the origin of mmd or 
consciousness According to the play ‘Prabodhachandrodaya’, 
Knshnapati Misra introduced hedonism m these words— “Lok5- 
yata is the only philosophy m which perception is the one source 
of knowledge, earth, lire, water and air the only elements, wealth 
and enjojment the only puru$5rt has consciousness springs from 
the dements and in which there is no other world and death is the 
liberation ** Similarly, in the first chapter of the Sarva Darshan 
Sangraha. Charvaka philosophy is propounded thus — There is ro 
heaven, no absolute mok^a and neither is there any supernatural 
self nor any real result of the organised action of the four Varnas 
Agmhotra, the three Vedas, the three stages of tapasvi and putting 
ashes on the body -a re means devised by nature for people who 
lack knowledge and purujartha If the animal sacrificed in the 
Jjotisbtomn yajnn goes to heaven, then why not samf tt, one s el 
tiers? If rites performed for deceased persons satisfv ihcm the 
people who travel should find superfluous the provisions thev carry 
As long as life lasts man should live m pleasure co mg to the ex- 
tent of borrowing because whence does one return liter the body 
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hn^'. once turned to nshen? The above description makes it abun- 
dantly clear that in all aspects oT metaphysics andcifiic\s* Charvakn 
philo-fipliy is rnnterinlisiic. 

Heintf materialist, Charvakns <lo not believe in any imperce- 
ptible, \mehnnrinn self existing separately from the body* Accor- 
ding to them consciousness is a quality of the body, lutving no 
separate existence outsi<le or away from the body. Besides tfie 
conscious body, no other self can be perceived. Tliercforc lh*c con- 
rinit'ncssshouki be called the self. An ofganis;ui<m oftl’C nicBlmlas 
has b “cn given names like body, setisc organ and object. Consci- 
«n!snr'-s results from the combination of these same five elements. 
Actually, activities said (o he characterising the self arc attributes 
of the body and our daily life proceeds upon an identification of 
self svitli the body, am fat, I am fame/* and other sentences of 
n similar nature indicate ffiat ordinary people believe the I)ody (o 
h: l!)e souk The Char.rd;as claim tfrat every one should fo[lov*>(he 
p:'th of titc connnon people, tjualitic'- like knovdcdfc, action, 
(on"»:io!isnrss, rnernory, volition and reeling belong (o tb.c body 
and not (o the souk Bk-nstsre and pain are physical states, 
isst;r;r ny 


Accordirr^ t*' Indian phtlosoptier-. (iy;rc arc four purifsarthns- 
Dliarnvi, Arthrt, K.lma mid ktokfi^a Tlic rfirirsAfcis have bitterly 
antarnrv'^ed a/Mlrr-f the Vedas. Acconlin^^ to them, th'^ Vedic 
fi!itali*tr^ is to do-. Ii:v*en and heU the iinririnirics of pricMs* tl:c 
rObfcr ! an impro^.cd conception, 
f rnt uATtns t*; j\!t*o^<tni t: 

According to il ('it/jfs .o. a it is foohshfo hop? fiir liberation 
korn p.’h'/. B imp (Itc pun liberation Ifom 
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reject the pleasures of this life upon the false hope of a future hfe 
A bird in hand is worth two in the bush A penny exceeds m 
value the gold of a redoubtable nature It is silly to give wealth to 
others Thus maximum pleasure is the ultimate end Any action 
rendering more pam than pleasure is wrong In this way, Charva- 
kas are hedonists m their ethical considerations 
CRtTlCISVt 

The hedonism of the Ch3rvaka opinion has been bitterly 
criticised Although the acceptance of the theory of pleasure as the 
ultimate end of life involves many difficulties, yet the importance 
of pleasure m life cannot be dented Actually, all the Ch2rv3ka 
principles contain some element of truth, the chief mistake lying in 
their treitmcnt of their principles as the most superior As it is, 
even upon the question of hedonism the ChSrv5kas are divided in 
their opinions The unrefined hedonists support gross hedonism, 
but refined Charvakas like Vatsyayan established a refined and 
cultural hedonism m which there is much evidence of profound 
thought The author of Kama Sctra, Vatsyayana, had described 64 
arts and was a firm believer in God and the hereafter and the 
purujarthas of which in his opinion K3ma was the supreme The 
basis of action is satisfaction of the five elements And for preser- 
vation of the body, the satisfaction of the senses as that of the sex, 
Vatsyayana also stressed the importance of celibacy, religion and 
good citirenship Mastery over the 64 arts can be attained only 
after celibacy and study of the Vedas, Vatsyayana stressed the 
control of sense organs and transformation of passions to concur 
with religion and ethics Proper enjoyment of pleasure can be 
achieved only by a scientific analysis of the states of and means lo 
pleasure 
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Q. 30. Give an account of the Jain theory of knowledge. 

(CaL m9) 

Discuss the Jain theory of knowledge. Docs it lead to scepli- 

9 (Barotia hi, A. 1964) 

In the fields of both knowledge and metaphysics, Jain philo- 
sophy is pluralist and relativist. Metaphysics is based on knoNv- 
ledgc, so it is necessary to understand epistemology as a prelude to 
understand metaphysics. Consciousness (chaitanya) is the essence 
(sattva) of the soul (diva). It has twofold manifestation, vi:., philo 
sophy (Darsan) and knowledge (Jnana). Philosophy docs not con- 
tain exhaustive knowledge. Knowledge, on the other hand, admits 
expansion. Philosophy is based on natural perception. Jnana is a 
matter of concepts. Philosophy deals with the generals not uith 
particulars. 

KNOWLEDGK AND ITS CATF.GOUIES 

Like other philosophical schools, the Jains have also critically 
examined the valid sources of knowledge. But Naya is a distinctive 
feature of the Jain system. .According to Jain philosophers know- 
ledge is of two kinds viz., Pramana and Naya. Pramfina refers to 
the knowledge of a thing as it is. Naya is the knowledge of a 
thing in a particular contc.\t or relationship of the knower. Naya 
in other words, is that particular standpoint from which we deliver 
our judgment about a particular thing. 

Navas also difier with difference of standpoints. Thus every 
Nayagives us relative knowledge. According to the Jains, everything 
possesses an infinite number of qualities {dharinu). When we affirm 
a thing by one of these manifold qualities we apprehend Naya. 
But when wc know a thing in different ways by dilfercnt qualities, 
this knowledge comes through Pramapa. Thus both Pramana and 
Naya arc essential for the full and true knowledge of a thing. 
KINDS OF PRAMANA 

Like Other philosophers, the Jains also divide knowledge 
gained through Pramapa in two categories viz., indirect (Paroksa) 
and direct (Aparoksaj. But there is only relative difference between 
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Ihetwo These are only relative ferm< Indirect is only relatively 
indirect and direct is relatively direct According to Siddhasera 
DiwakaCr Pramana is that knowledge which illuminates itself and 
others without any hindrance Therefore, Pramanas both direct and 
indirect enlighten themselves as well as others Obviously, direct 
knowledge is the correct knowledge of a thing It is gained by the 
soul (Jiva) unaided by manas or the cense organs (Indriyas) For 
Utnaswami ‘Pratyaksa’ is that knowledge which the soul attains 
without any help So pratyak^a is valid in its own right (Svatah 
PramSna) In Parokja PrarnSna a thing is known by hctu This 
process of knowledge is known as AnumSn (inference) It is to be 
noted here that criginally the Jam philosophers were very fastidious 
about their conception of direct knowledge For them only that 
knowledge was direct which was unaided by mind or sense organs 
(Indriya) But later on the Jama philosophers, who followed the 
earlier ones, widened its scope from the practical point of view and 
included knowledge through manas and sense organs also within 
the orbit of direct knowledge (Pratyksha Jn5na) 
kinds of direct KNOVVLfDCE 

Direct knowledge is either practical (Vyavaharika) or other 
worldly (Paramarthika) Paramarthika pratyk^a is immune from 
the effect of actions (Karma), and illuminates independently with 
out the help of mind or sense organs (Indriya) In it exists a direct 
connection between the knower and known Unless one is free from 
the shackles of action one cannot have this kind of knowledge, so 
the destruction of action is a sine qua non for the attainment of 
Parraarthtka pratyakja This is the genuine pratyakja and it is this 
which sheds light on all the objects of the universe Vydvahjnka 
or Laukika (mundane) pratyak^a is to be distinguished from 
Pdramarthika, in as much as the former is achieved through mind 
and sense organs (Indriya) The latter is not achieved by all and 
sundry, while the former is found m thecomman folk 

matiandsru ajnana 

Direct practical knowledge is of two kinds— Mati and Sruta 
Following arc the difTcrcnccs between Mali jnSna and Sruta 
jnana— 

(1) In the former the object of perception is present, but In 
the latter the objects may belong to past, present or future 

(2) The latter is related to JainSgama So it i$ superior to the 
former 

(3) The latter, being the utterance of the great (Apta-vachan)a 
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is pure and beyond parinama, whUc the former is subject to the 
cficct or parinama. . 

KINDS OF MATI JNANA 

According to the Jaina philosophy, Mali jnana springs in the 
following order : — 

{\) Avagraha—\i is the first stage of knowledge produced 
from the contact of sense-organs with the objects. It is also known 
as Sammugdha, Aiochana, Grahana and Avadharana. Avagraha 
has been subdivided into Vijnanavagraha and Arthavagraha, la 
the former there is nothing other than the contact between the 
subject and object, while in the latter the subject not only appre- 
hends the object, but also feels it. 

(2) Jita — ^This stage follows that of Avagraha. In it the soul 
is able to appreciate the qualities of the visible object. For exam- 
ple, on hearing some noise, we do not in the beginning know 
whose voice it is. This is the stage of Avagraha. Tha comes when 
we feel the curiosity of knowing the source from which the noise is 
coming forth. 

(3) A\dya-~ln it we come to know definitely about the object. 
To pursue the above mentioned example, we enter the stage of 
Avaya, when we are able to locate definitely the source of the 
noise. 

(4) Dhdratul — This stage comes, when the full knowledge 
about the object leaves an impression (Samskara) upon the heart 
(Anlahkarana) of the man. This is the final stage of direct know- 
ledge, Recollection (Smfti), pratyaksha and inference (Amimana) 
arc all included in this stage. 

KINDS or SRUTA JNANA 

It is knowledge derived through words. It is produced by the 
words which we hear. It is to be gained from authoritative books 
and words of groat sages. Perusal of authoritative books and 
likening to the sermons of saints arc essential for this kind of 
knowledge. Knowledge of the sense-organs is, thus, a prerequisite 
for Sruta jnana. Mali jnana precedes Sruta jnana. Tiic preachings 
of the Tirthankars fall in the latter category. 

Sruta jnana is divided into two categories, vz., Angavahya 
Angapravi^tha. The former is mentioned in the Jaim scriptures 
while the Sruta jnana, outside the pale of the rcligous books of the 
Jninas, falls in the latter category. Angapravistha is regarded 
^up:rior to Angavahya. 
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KINDS OF PARAMARTHIKA KNOWLEDGE 

Pamarthika direct knowledge falls into two subdivisions i/s 
kewala jnina and vikala jnana Paramarthika direct knowledge 
automatically dawns upon man without the help of sense organs or 
mind as soon as he li frve from the elTect of Ghatiya anJ Aghatiya 
actions If It IS correct knowledge of the whole subject it is termed 
as kcvala or sakali jnani It is achieved only by Arhatas who 
arc free from attachment and jealousy This is the best of all 
knowkdgc But when this knowlcJge pertains to only a specific 
subject It IS known as \jkah jnana 
KINDS OF VIKALA PARMARTHIKA APAROKSA JNANA 

Vikala Parmarthika aparoksa jtuna has also been divided as 
Avadhiand Manah paryaya jnana The former follow’s partial 
emancipation from action A person endowed with it can per 
cci c substanci. (Dravya) which is at a distance or which is mvisi 
bic or indistinct When the shrouding knowledge is removed this 
typ" ofknov kdge is attained by gods instinctively and by men and 
other lo*cr beings with cJTorts on their part Being the knowledge 
of only limited things it is kno vn as Avadhi jn5na It can be 
ach eved by all but Manah parylya jnatn is the privilege of the 
saints only The latter is a refined and subtle type of knowledge 
With Us help other people apprehend things of the present which 
hive limited dimensions When the knowledge u unveiled p-oplc 
attain It by samyak chant Possessed of the quality of penetrating 
inta the minds of others it is known as Manah paryaya 

All kinds of substance (Dravya) an, known with the help of 
Mail and Sruta Concrete sabsiancc (Mi rta Dravya) is the object 
of Avadhi jnana Subtle substance (Srk5ma Dravya) is known 
through Mali In all these fi ur tvpes of knowledge we cannot 
know the objects which arc produced by the changes (Parinam il 
of substance or Parvava The knowledge of ParySva is the object 
of kevala jnSna 


INDIRECT KNOWLEDGE 

Indirect knowledge is of five kinds— Smrti Pratyabhiina 
Tarka Anumana and Agama It is necessary to study th-se fve 
kinds in detail 

(I) 5m/— To remmsee something known di ertN ir 
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past as a result of the awakening of some samskara is know as 
5ruti. Samskara is a peculiar capacity of the soul. Not only direct 
perception of the past, but recollection, recognition, logic and 
inference of the past also leave impression fSamskara) upon the 
soul. So these can also arouse smrti. For the Jainas, smrti is valid 
knowledge because it is the correct form of things perceived in the 
past. 

(2) RccognUion (Fra’vabliijnd ) — It is the synthetic knowledge 
contributed by direct perception and recollection (Smrti). In it we 
know resemblance (samanata), identity (tadatmya), differences 
(bheda), comparison (Tulanii) etc. In it we know the general 
(Samanya) in the form of similar change (Sadrsaparinama) of diffe- 
rent jlvas and ajivas. Recognition is valid knowledge of a special 
kind. In the past e.g., this is, that Deva Dutta. Direct perception 
apprehends 'This'. Recognition enables us to know that ‘This is 
that.' It is the knowledge of such things as cannot be known other- 
wise. It is a correct knowledge of a thing. It is not in contradiction 
with other valid sources of knowledge (Pramana). The Jain philo- 
sophers do not recognise comparison as a separate valid source of 
knowledge. They include it in recognition (Pratyabhijna). 

(3J Logic fTarkaJ ~]t is the knowledge of Vyapti between 
paksa and sfidhya. It depends upon the perception whether two 
things exist together or not in past, present and future. Vyapti is of 
two kinds, vi:., Anvaya Vyapti and Vyatireka Vyapti. In the former 
the concomitance of tw'o things is established. In the latter Vyapti 
is shown in the absence. ‘Where there is fire, there is smoke’ is an 
illustration of Anvaya Vyapti. On the other hand, 'where there is 
no fire, there is no smoke’, exemplifies Vyatireka Vyapti. The 
relationship of universal accompaniment — gradual or concurrent — 
exists in Vyapti. This relationship is ascertained by logic (Tarka). 

Inference is the knowledge of sadhya with the help of hetu. 
Tliis inference is cither svilrthanumana or pararthanumana. The 
former is to grasp for one’s own self. Hence it needs no amplifica- 
tion. For example, the frequent visibility of fire und smoke together 
suffices to convince us of their concomitance. Afterwards, when 
we see smoke, we infer the existence of fire also with the help of 
Vyapti. which is already known to us. It is, svarthanumana. In it 
the place of smoke is pak.sa, smoke is paksa dharma. In svartha- 
numana both Vjapti and paksa dharma arc essential. 

Parathanumana. on the other hand, is used for conv’incing 
others. So it must be more systematized and vivid. It is five-fold. 
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In five fold Pararthanumana an inference i$ draw-n m five sentence* 
These entcnces arc called the propositions (Avayava) of inference 
eg 

(1) Pratijna~7he hill is fiery 

(2) i/e/ tf— because of smolc 

(3) /Jyjronra— Wherever there is smoke there is fire, such as 
m the kitchen 

(4) Upatiaya — The smoke, vhich docs not exist without fire 
(» e V 3 aptivisi 5 tdham) is m the hill 

(5) A^/^<7/;wna— Therefore the hill is fiery 

Bhadra Bahu has mentioned Dasavayava Paranharumana on 
the following — 

(1) Pratijn i Eschewing violence is the highest virtue 

(2) Fratijni Vihhaktt — According to the view of Jam Tirthan 
kars to eschew violence is highest good 

(3) //eri;— Eschewing violence is the greater good because 
he who c$ch<-ws violence earns the love of gods and to respect 
them IS the religious duty of men 

<4) Ilctu Vibhaktt—'Nonc but the eschewers of violence are 
permitted to live m celestial world 

(5) P/pffArja— But those are the beloved of gods who despise 
the Jam Tirthankars and take recourse to violence They also 
deserve to be honoured by religious people Those who commit 
violence m Yajna live m heaven 

(6) Vipaksa Parttsedha—'Iht Jam Tirlhankars are not those 
persons who commit violence They do earn respect and regard 
Thev are also liked by gods 

(7) Dfstanta—AthzX and Jain sages do not themselves prepare 
their meals lest th-y should unwittingly commit violence They 
take ther m-als at the homes of the Gfhaslhas 

(8) Aiamka — The food prepared by the Gfhasthas includes 
that which is prepared for the Jam saints and the Arhatas The 
preparation for ihe food involves violence The Jam saints and 
irhats also naturally share the responsibility for this $n of violence 
Hence the invalidity of the above mentioned example 

(9) Asamka Pratijcdha—lht arhats and Jama sag-s do not 

inform the grhastha of their arrival They also do not go for becging 
at a fixed time So it is not correct to say that if'c ffhasthas 
prepare food for them So the arhals and Jam saints have no 
connection whatsoever, with the sin of violence nvoivcd in the 
preparation of food by the grhasthas , ^ 
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(10) Wgama/ia- 'Therefore eschewing violence is the greatest 
good. 

THE BASIS FOR DEFECT IN INFERENCE 

There are three chief steps (pada) in the process of iiitercncc 
v/r., Pak^a, Sadhya and Hclii. Sfidhva is to be proved. The basis 
and the reasons for proving it arc known as Taksa’ and ‘Hctu 
respectively. The disintcgialion in the relationship of the three 
exposes fallacies of inference. Tiie fallacies arc as follows : — 

(1) Paksahas — Where the basis for Sadhya is either distorted 
or impossible. In other worns, though it has a plausible semblance 
with the paksa, yet as a matter of fact, it is not pak§a. This is the 
fallacy of Paksabhas. 

(2) Hetveihims — it is of three kinds : — 

(a) Asiddha - This fallacy is found in the assertion which can- 
not be proved. For example, he is handsome, because he is the 
son of barren woman. This sentence is asiddha, because barren 
woman docs not give birth to a r^on. 

{J}) Vinuldha — That which is contrary’ to visual perception 
e.g., Fire is not liquid. v 

(r) Anaikuntika --Where we find mutually contradictory truth, 
for example, soul is ephemeral because it is knowledge and it is 
eternal because it is existent (sat). Here the former sentence suffers 
from Anaikantika, as its opposite .sentence is correct. 

The two other kinds of Mctvabhils arc termed as Dr^lantubhus 
and Dnsanabhas. 

(3) Tgam— It is the knowledge of a thing through the words 
of reliable people. A pcrsi)n who knows things in their true form 
and expresses his viev.s coi redly, is reliable and Apia. He is free 
from prejudice. His words befit the object which they arc seeking 
to express. Agam is of two kinds — LauWk and Alaukik. The 
words of Jannka etc. arc laukika. The words of the Tirthanknras 
are alaiikika. The Jains do nor believe in the Vedas. They have 
faith only in thcTirtiiankars, who have attained perfection and 
have realised all know ledge. Just as a lamp illuminates a thing so 
word also manifests a thing by its inherent power. But it depends 
upon customs and traditions. Its truth or falsehood is determined 
by the virtue^ or defects of the speaker. 

THREE KINDS OF VMjSE KNOWEEDCE 

Some Jainas believe in eight kinds of knowledge out of sshsch 
Mali. Sruta. A\adhi. Mainh-Paryaya and Kcvala are regarded as 
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true or authemc knowledge On the other hind, Tallacjous know 
ledge (Mithya jnana) includes Samasya, Viparjaja and Anadh 
gavya. The first five of these have already been discussed Samasytt 
IS that knowledge which admits doubt, susprion and misgiving It 
has Us effect upon Mati and Sruta jnana Kno\\ledgc, which is 
contrary to truth, is dubbed as Viparyaya It is found m A\adhi 
False knowledge due to negligence or indifference is known as 
Anadhgavya According to the Jamas, perfect knowledge sufiers 
from no loopholes whatsoever It is singularly free Irom Saraasya, 
Vimoha and Vibhrama Delusion, deception or suspicion cannot 
assail It 


Q 31 State the anekantavada of Jainism and bring out its 
Sigcificance (Madras I96^ Karnatak 1966 Poona 1961 Kanpur 1965) 
The knowledge of a thing m a particular context or relation 
ship IS termed as Naya Mistaking this relative knowledge for 
perfect knowledge is an error, which is known as Nayabhas Naja 
IS mainly of two kinds, viz Artha Naya and Sabda Naya. The 
former is concerned with meaning or object, while the latter deals 
exclusively with words Artha Naya is further sub divided into 
four categories These are as follows— 

(1) flatgama — According to Siddhasena, Natgama Naya 
comes m, when we do not distinguish between the general and the 
particular attributes of an object, though we are fully aware of 
them According to Pfijyapada it is connected with that purpose 
of an action, which is present throughout m that action from 
^ginning to end For example, a person is carrying fire, water 
and pots etc When questioned about his purpose m doing all 
this, he will reply tliat he is going to prcpirc food Here all the 
different actions are governed by one single purpose, \tz the pre- 
paration of food 


p) Samgraha Na}a~ln it general qualities arc specially 
emphasised Though the general, divorwd from the particular, has 
no separate existence of its own, yet the observation of the general 
niso leads to the knowledge of manv things Out of the general 
'»nd the particular if either is emphasised at the cost of the other, 
't leads to an error known as Nayabhas Samkhja end Adxaiia 
'edanta philosophies have neglected the particular 

On the other hand, the Buddhists do not recognise the gcncnil 
Vaile^ika philosophers recognise both jet tbex rrcxrd 
tne difference between them as absolute Tbc Jams on the ^ 
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subdivided into two catcgorics-Para-samgraha is the highest general 
outlook, for which all the objects arc part of one existent object 
(sad vastii). Aparasamgraha Maya dilates upon the general trails of 
different kinds. 

(S) Vyavahara Nava — It is the outlook of common people, 
based upon practical knowledge. In it objects arc considered in 
their concrete forms and their particular trails arc emphasised. 
When it pays exclusive attention to peculiar traits and lakes them 
as the whole truth, it tends to overlook the general traits and leads 
to Nayabhfisa. Materialism (jaraviida) and Realistic Pluralism 
(Yatharthavadi Bahuvada) are the pertinent instances. 

{4) RJii stitra Nava — It shuts eyes completely to the existence 
of the thing in the past or in the future, and holds that a thing is a 
mere conglomeration of characteristics which may be .said to 
produce effects at any given moment. Thus it is narrower in its 
scope than even Vyavahara Maya. This Maya is very useful in 
particular circumstances. But taking it as absolute truth leads to 
M'ayablu'is. 

In addition to these four Arlha Mayas there arc three .Sabda 
Nayas : — 

(/) Sahda Nay a— According toil, every word has a special 
meaning which must be necessarily kept in view. The word denotes 
some thing, quality, relation or action. In this connection it .should 
be remembered that a word may have more than one meaning or 
the same meaning may be conveyed by more than one word. 
.Moreover a word and its meaning have relative relationship. If we 
do not keep it in view, we are exposed to Nayabhasa. 

{2) Sanuihliirucllt A'aya—ll implies the splitting of words 
according to their roots. For example, the literal meaning of the 
word Pankaja is ‘born out of mud’ (Panka). But this word is used 
cxclusixely for lotus. 

(d) FiwuWm/ AV/m — It is narrower than even Samfibhirodh 
Nava. .According to it a particular object can be referred to by a 
particular name, only when the meaning of the particular root, 
from which that particular word is derived, fully applies to it. 
Thus the cow can be termed as Gaxayah, only when it is moving. 
Otherwise the cow should be referred to by some other appropriate 
word. 

N.WA NISCilAYA 

Of all the above mentioned Nayas, cxcryone is narrov-cr than 
its antecedent. Thus Evambhut is the narrovesl and Naipam is the 
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Widest Every Isaya is one of those Tinny viewpoints from which a 
thing can be viewed Regarding any of tho e viewpoints as absolute 
IS fallacious and leads to Nayabhasa Dfsti According to the Jama 
Nyaya Vai>c 5 il:a Advaitascdanta mdBauddha philosophers regard 
the first four Nayas respectively as the ultinntc and absolute truth 
Tor the Ja ns a perfect vision implies a synthesis of all these diflc 
rent Nayas This perfect vision is termed by them as Jsaya nilchaya 
It IS also of two kinds i Buddha Niichaya and Aiuddha 
Nifchaya In Buddha N schaya we know the rcil ob ect (Sadvastu) 
striped of apidbi Jo A^uddha Nifcbava wc know the Sopadlu 
stages of an ob;ect 

DRAWARTHIkA AND PARlAlARTHlKA NAYA 

The Jamas have div ded Naja into two separate categories vf' 
Dfv>arlh ki and paryayarth ka Nava The former considers an 
object m the light of fv Dnvva r substance while the latter keeps 
in view the Parva a and I padhi of the object concerned 
Q 32 Crtficallv eeplain ihe jama doctrine of Sjadrada 

Caf 1970 

Expound (he Jama thevrv f^jsdvaca and evaltate it as an 
epistemological (hcorv ^ ^ ^ t'"'' 

Mil at it sjaejiada ’ ^^haI in jour op n on is its philosophical 
significance ^ ^ ^ ona jvm 

Can syadvada escape from the object on arising from ansHcnrg 
the ovesUon "* ^ ° 

SVADVADA 

SyJdvada or Sapiabhani? Naya i th most mpori nt pan of 

Jama log c Syjd jda is nc thcr scept c m n agno t c sm In 

fact Sytdva ta is the theory of the r lat tj of k o J dt; fc y 

object exists n rclat n of Is f rm ub f n pe nd ind 

not in rclat n to the f rm ub tan e p a d I n a 
object Therefore the knoulc}:, of c er oh t b u 

but relative 
ANEKA TA^A1)A 

Accord ng to the Ja n a t( c n j n 

It also cannot he regor 1 d b n 

rent forms Sat i ai hs I 11 

self So every ohjeci h s m 
The Ke a! cm ha c n 
attributes of an objc t H i an 
from one stamlpo nl l a n S 
must keep me d 
reality as all vul 1 c r 
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etc., is termed as Anekfintavada. Jt is also known as Parinamani- 
tyatvavada. Syadvada is based on this theor\^ 

According to the Jainas. an object can be viewed in three 
ways. The knowledge, which views the part as the whole, is known 
as Durniti. If knowledge is regarded as it is, without judging it to 
be cither partial or absolute, then it is termed as Naya. When the 
knowledge is accompanied by the consciousness that it is limited, 
relative and sopadhi and that it can be interpreted in di/Terenl ways 
according to difTcrenL standpoints, it is termed as Pramfina or 
Syad sat. 

To denote Pramana the epithet Syad must precede Naya. 
Syad is supposed to be the signal of truth. It is relative and it has 
gradual knowledge. Syad eliminated the contradiction between 
divergent standpoints. Rejecting syadvada tantamounls to the 
adoption ofantavada, which goes counter to all experiences* 

According to the Jainas, pramana cannot be nirupadhi and 
aikantika. Affirmation and negation both arc to be found in every 
paramarsa. From the standpoint ofDravya, the object is sat, 
eternal, universal and one, while from the standpoint of Paryaya, 
it is asat, particular, ephemeral and many. The Jainas have illus- 
trated Syadvada by the anecdote of an elephant and six blind 
persons. These blind persons wanted to have an idea of the shape 
of an elephant. Touching the different parts of the body of the 

elephant with their hands, they mistook the particular part for the 
elephant. Thus different persons touched different parts— ears, 
trunk, forehead, belly etc. and they formed their ouai conception 
about the shape of the elephant accordingly. One of them com- 
pared it to a fan, another to a pillar. For another blind person, it 
resembled a wall and so on. For every one of them, his own 
knowledge was absolute and correct, while that of others was 
wrong and contrary to facts. According to tlie above mentioned 
illustration all philosophical schools embody one sided truth. 
Similarly, all the philosophers harp on theirown theories and criti- 
cise the theories of others. A person, who has eyes to see. knows 
that all the blind persons arc equally wrong in their conception. 
From its own siandopint, every philosophy is correct. But if it 

pretends to be the sole embodiment of absolute truth and dubs 
other philosophies as false and fallacious, then it is thoroughly 
mistaken. Tlie modern object^'c realists have pointed it out to be 
(he fallacy of exclusive particularity. 
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TIIC importance Of Tilt: WORDS^Al) 

The Jams insist that the word sySd should necessarily be used 
before every Naya, It denotes that the truth of that statement is 
confined to that particular context and it may not hold good m 
other context So according to them, the use of the word sySd is 
imperative for rendering the judgement (Paramarfa) flawless and 
correct 

KINDS or JUDGEMENT 

The Jamas have divided the judgement into seven categories 
from diifercnt standpoints The judgement, m which an object is 
related to its own attributes or symptoms, is called Astivachaka 
Paramarla On the other hand, the judgement m which the 
absence of relationship is pointed between an object and the attri- 
bute and symptoms of other objects, is known as Nastivachaka 
ParSmar^a The following are the seven categories ofParamaria 

] S^acl Nas/i—Tbc first judgement is *hat from its own 
standpoint, the object can exist, eg , the jar exists as made of clay, 
in my room, at the present moment, of such a shape and size 

2 S}ad Asti—From the point of view of the material, place, 
time and nature of another thing, a thing is not. » e , it is nothing 
c g , the jar does not exist as made of metal, at a diflerent place or 
time or of a different shape and size 

3 S\dd Asrtnasti-— From the point of view of the same quater- 
nary, relating to itself and another thing it may be said that a 
thing IS and 1 $ not In a certain sense the jar exists andma 
certain sense it does not We say here what a thing is as well as 
what it is not 

4 S}aJ — While m the above mentioned three 

wc make statements that a thing is m its own self and is not, as an- 
other successively, it becomes impossible fo make these statements 
at once In this sense a thing is unpredictable Though the prese- 
nce of its own nature and the absence of other nature are both 
together in the jar, still vve cannot express them The form of the 
jar some times may also be such that it can be described neither 
red nor black 

From the philosophical point of view, it is important m many 
ways t — 

(a) According to it. gradual description of an object from 
diflerent standpoints is possible A thing cannot be described by 
stmullarcousjy contradictory natures So they arc tcrirca as 
Avaknvyam 
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etc., is termed as Anckantavada, It is also known as Parinamani- 
tyalvavada. Syadvfida is based on this theory. 

According to the Jainas. an object can be viewed in three 
ways. Tlic knowledge, which views the part as the whole, is known 
as Durniti. If knowledge is regarded as it is, without judging it to 
be either partial or absolute, then it is termed as Naya. When the 
knov/Icdgc is accompanied by the consciousness that it is limited, 
relative and sopadhi and that it can be interpreted in diircrcnl ways 
according to different standpoints, it is termed as Pramfina or 
Syad sat. 

To denote Pramana the epithet Syad must precede Naya. 
Syad is supposed to be the signal of truth. It is relative and it has 
gradual knowledge. Syad eliminated the contradiction between 
divergent standpoints. Rejecting syadvadn tantamounls to the 
adoption ofantavada, which goes counter to all experiences* 

According to tlie Jainas, pramana cannot be nirupadhi and 
aikanlika. Afllrmation and negation both are to be found in every 
paramarsa. From the standpoint of Dravya, the object is sat, 
eternal, universal and one, while from the standpoint of Paryfiya, 
it is asat, particular, ephemeral and many. The Jainas have illus- 
iraicd Syfidvada by the anecdote of an elephant and six blind 
persons. These blind persons wanted to have an idea of the sliapc 
ofan elephant. Touching the difTcrcal parts ofthe body of the 

elephant with their hands, they mistook the particular part for the 
elephant. Thus different persons touched different parls—cars, 
trunk, forehead, belly etc. and they formed their own conception 
about the shape of the elephant accordingly. One of them com- 
pared it to a fan, anotlier to a pillar. For another blind person, it 
resembled a wall and so on. For every one of them, his own 
kno\s ledge was absolute and correct, while that of others was 
wrong and contrary to facu. According (o the above mentioned 
illustration all philosophical schools embody one-sided truth. 
Similarly, all the philosophers harp on (heir own theories and criti- 
cise the theories of others. A person, who has c>c.s to see, knows 
that all the blind persons arc equally v.rong in tlicir conception. 
From its own stnndopint, every philosophy is correct. But if it 

pretends to be the sole embodiment of absolute truth and dubs 
other philosophies as false and fallacious, then it is thoroughly 
mistaken. The modern objcctn'c realists base pointed it out to be 
the fallacy of exclusive particularity. 
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one thing contradictor) qualifies of existence and non existence as 
It IS to braclcl light ahd darkness together But the clarification 
given above exposes the ignorance of the Buddhist and Vedantic 
philosophers about Syadv jda According to Anckuntavudnu every 
thing has more than one quality Though one sat and eternal from 
the standpoint of dravyi it is many asat and ephemeral from the 
standpoint of paryaya A thing is sat from the view points of its 
own substance firm time and space Thus it admits of no 
contradiction A thing is regarded existent, non existent existent 
non existent (Sadasad) and mcxpcssiblc not from one standpoint 
but from different standpoints Oblivious of this vital and funda- 
mental f ict and afraid of imaginary contradictions foolish people 
regard the relative as the absolute and thus arc led astray from 
truth 

{“*J The second objection raised by Samkaracharya neverthe 
/css points out the real dcfc»-t of syadv ida If everything argues 
^amkara is merely probable thensyadvada cannot be an exception 
/n fact the theory of Anekantika also hinges on rkantika The 
relative is based on the absolute But for one absolute the seven 
nayas of Syidvada are disconnected and cannot be synthesised 
Of course the Jainas believe both in Ekaniika a id in Anekantiki 
But they do not seek to any synthesis between the two While 
propounding Syadvada they forget it and regard their own theory 
as the sole gospel of truth The Jamas criticise satk5ryavada by 
asatkaryivada and vice versa They dilTcrcntiatc between Sakala 
desa and Vikaladca The latter term is applied to scattered groups 
of particular truths the former refers to the absolute truths In the 
words ofVajovtjaya the Jama outlook is the best as all the nayas 
arc brought together simultaneously m it 

But con'’lomcnition does not mean cohesion In the mere 
of an absolute element the diverse relative elements can 
be un ted by any means whatsoever Yasovijaj a further asserts 
Vn^kantavada is characterised by impartiality because it metes 
same treatment to all the dificrent nayas Just as a father 
t and should not diicriminate among his sons so Anekanta 
V, docs not dilTercntiate a mo ig the numerous Nayas But 
ty tends to overlook the diversity According to Hem 
all the philosophical schools except the Jama arc 
4sed and revel m cniicising one another Only the Jama 
idets a v^clcome relief as it is free from bias and 
erent Nayas alike 
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(b) All Ihc queries cannot be answered in Yes or No. There 
arc many questions which cannot be answered. 

(c) Contradiction is defect. Contradictory natures cannot be 
attributed to a thing simultaneously, 

(5) Sydd Asli Avaf<(avyain-~7hc remaining three Nayas arc 
formed by adding tlic fourth Naya to the first three respectively. 
The fifth Naya is attained by the combination of tiic first and the 
fourth Nayas. Thus from the fifth stand point a thing is and is 
unpredictable also at the same lime. The jar can be described red 
from a particular view. But if the view is not specifically mentioned 
it becomes impossible to describe its colour. So from a broad 
standpoint, the jar is red as well as indescribable. 

(6) Sydd Ndsri Avakiavyaiii— By combining the second and 
the fourth Nayas respectively, we come across the sixth Naya. 
According to it a thing is not and is also unpredictable. So we can 
say that the jar is not red and also that it is avaktavyam, 

(7) Sydd Asti Ndstt /ImAfnnwn— Similarly, the combination 
of the third and the fourth Nayas leads to the seventh Naya. 
According to it, from one standpoint the jar is red, while by ano* 
thcr standpoint it is not red. But when the standpoint is not clear 
the jar is avaktavyam. According to this judgement the object is, 
it is not and it is also avaktavyam. 

A thing may base many natures. But there can be only seven 
parumarsas about the diiferent natures. The above mentioned 
pnrainars.T. can be imagined in relation to substance, space, timeor 
existence, riic Jain philosopy is realistic (Vastinadin) and relati- 
vist (Sapeksasadin). -According to the Jainas, paramarsa is not 
onl> a mental concept, but also a means of knowing the eternal 
things. A concept, to be true, must necessarily manifest the natures 
of the external things. Knowledge is relative, even then it depends 
not on mind, but on the nature of things 
CHITlCtS.M or SV .\0\Af)\ 

Other pliilosophical thinkers base bittcrh criticised the Jaina 
sy.'id\ada. I he rias 'iis lor critKism tan be summarised as follows: 

(l)7hc Bauddhas and the \'cd.intins base regarded it as 
nothing more than a ncgatisc thcorv The;, take stad in the .sense 
of probability and they have fast their criticism on it The same 
thing cannot be present and f.ist in the same 'cntc. Philosophers 
like DhanmiUrii, S.mla Raksit and .S.imkar;icliarj'a treat it n,s the 
ravings ot m.id men. For Rani.inuja it is as impossible to roll into 
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one thing contradictory qualities of cxisimec and non existence as 
It IS to bnclet light ahd darkness together Hut the clanficition 
given ibo\c exposes the icnorancc of the Buddhist and Vedantic 
philosophers about Syjdvilda According to Anekdntasddins every 
thing has more tlian one quality Though one sat and eternal from 
the standpoint of dravyi it is many asat and ephemeral from the 
standpoint of pnry lyn A thing is sat from the viewpoints of its 
mvn substance form time and spate Thus it admits of no 
contradiction A thing is regarded existent, non existent, existent* 
non existent (Sidtsad) nnd incxpcssiblc not from one standpoint 
but from different standpoints Oblnious of this vital nnd funda- 
mental fict and afraid of imaginary conirulictions foolish people 
regard the relative as the absolute and thus arc led astray from 
truth 

(2) The second objetinn raised by S inikarJch iryn neverthe 
less points out the real defe t of sy idv iJa If everything argues 
^amkarn is merely probable then syJdvJda cannot be an exception 
In fact the theory of Anck mtik i also hinges on Fklnfika The 
relative is based on the absolute But for one absolute the seven 
myas of Sy ulviSda ate disconnected and cannot be synthesised 
) Of course the Jalnas believe both in Ckanlika and in Anckantika 
But they do not seek to effect any synthesis between the two While 
propounding Syadvada they forget it and regard their own theory 
as the sole gospel of truth The /ainas criticise satk1ryav2da by 
asalkiryav^Sda and vice versa They differentiate between SakalU 
dvsa and Vikiladca The latter term is applied to scattered groups 
of particular truths the former refers to the absolute truths In the 
words of Yajovijiya the Jama outlook is the best as all the nayas 
arc brought together simultaneously m it 

But conglomeration does not mean cohesion In the mere 
absence of an absolute element the diverse relative elements can 
not be iin ted by any means whatsoever Yasovijaya further asserts 
that AneClntiv idi is characterised by impartiality because it metes 
I out the same treatment to all the diffurcnt my as Just as a father 
does not and should not discriminate among his sons so Anckanta 
vad » also docs not difTcrcntiate among the numerous Nayas But 
this equality tends to overlook the diversity According to ilem 
Chandra ah We phdosopViica^ sthuoU txnpx \\'it J-wna are 
relative biased and revel m cniicising one another Only tl c Jama 
Darkana provtdets a welcome relief, ns it is free from bias and 
treats the diiTcrcnt Nayas alike 


94 


rNlMAN PHU.OSOPHY 


(/;) All fhc queries cannot be answered in Yes or No. There 
arc many questions which cannot be answered. 

(c) Contradiction is dcrcct. Contradictory natures cannot be 
attributed to a thing simultaneously. 

(5) Sydd Asti /ivakta\jont--ThQ remaining three Nayas arc 
formed by adding the fourth Naya to the first three respectively. 
The fifth Naya is attained by the combination of the first and the 
fourth Nayas. Thus from the fifth stand point a thing is and is 
unpredictable also at the same time. The jar can be described red 
from a particular view. But if tlic view is not specifically mentioned 
it becomes impossible to describe its colour. So from a broad 
standpoint, the jar is red as well as indescribable. 

(6) Sydd Ndsti Avakfavyam-~By combining the second and 
the fourth Nayas respectively, we come across the sixth Naya. 
According to it a thing is not and is also unpredictable. So we can 
Shy that (he jar is not red and also that it is avaktnvyam, 

(1) Sydd Asti Ndsti Avakta\yaniS\m\\hr]y\ the combination 
of the third and the fourth Nayas leads to the seventh Naya. 
According to it, from one standpoint the jar is red, while by ano- 
ther standpoint it is not red. But when the standpoint is not clear 
the jar is avaktavyam. According to this judgement the object is, 
it is not and it is also avaktavyam. 

A thing may have many natures. J^ut there can be only seven 
parainarsas about the dilTcrcnt natures. The above mentioned 
paraniarsas can be imagined in relation to substance, space, timeor 
existence. The Jain philosopy is realistic (Vastuvadin) and relati- 
vist (Sapeksavadin). ‘According to the Jainas, paramarsa is not 
only a mental concept, but also a means of knowing the eternal 
things. A concept, to he true, must necessarily manifest the natures 
of the external things. Knowledge is relative, even (hen it depends 
not on mind, but on the nature of things. 
am iciSM or svadvada 

Other philosophical thinkers have bitterly criticised the Jaina 
syadvada. The reasons for criticism can be summarised as follows; 

(l)Thc Bauddhas and the Vcdfmtins have regarded it as 
nothing more than a negative theory. They take syad in the sense 
of probability and they have fast (heir criticism on it. The same 
thing cannot be present and fast in (he same sense. Philosophers 
like Dharma!:Trti, Santa Raksit and Sarnkaracharj'a treat it ns the 
ravings ol mad men. For Ramanuja it is as impossible to roll into 
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one thing contradictory qualities of emstcncc and non existence as 
It IS to bracket light ahd darkness together But the clarification 
given above exposes the lenorance of the Buddhist and Vedantic 
philosophers about Syadvada According to Anekantav adins every 
thing has more than one quality. Thougli one, sat and eternal from 
the standpoint of dravya it is many asat and ephemeral from the 
standpoint of pniyjva A thing is sat from the viewpoints of its 
own substance, form, time and spate Thus it admits of no 
contradiction A thing is regarded existent, non existent, cxistent- 
non existent (SidYsad) and tncxpcssible not from one standpoint 
but from dilTcrent standpoints Oblivious of this vital and funda- 
mental fact and afraid of imaginary contradictions, foolish people 
regard the relative as the absolute and thus arc led astray from 
truth 

(2) The second objection raised by SamkarJchaiya, neverthe- 
less, points out the real defect of syadv ida If cverj thing argues 
Samkara, is merely probable thensyadvada cannot be an exception 
In fact, the theory of Anckantika also hinges on Fkantika The 
relative is based on the absolute But for on* absolute the seven 
nayas ofSy^dvada are disconnected and cannot be synthesised 
Of course, the Jalnas believe both m Ckantika and m Anckantika 
But they do not seek to clfcct any synthesis between the two While 
propounding Syadv ada, they forget it and regard their own theory 
as the sole gospel of truth The Jamas criticise satkflryavada by 
asatkSryavada and vice versa They differentiate between Sakala- 
desa and Vikaladca The latter term is applied to scattered groups 
of particular truths, the former refers to the absolute truths In the 
words ofVafOvijaya the Jama outlook is the best as all (he nayas 
arc brought together simultaneously m it 

But conglomeration docs not mean cohesion In the mere 
absence of an absolute cicmcni, the diverse relative elements can 
not be united by any means whatsoever. Yasovijaya further asserts 
that Anelc3nta\5di is characterised by impartiality because it metes 
out the same treatment to all the different nay as Just as a father 
does not and should not discriminate among his sons so Anekanta 
\5da also docs not differentiate among the numerous Nayas But 
vmwU ovtilook vbt vlvv«^.Wy Accosvlwvg Vs> Htnv 
Chandra, all the philosophical schoob. except the Jama, arc 
relative, biased and revel in criticising one another Only the Jama 
Dariana providets a welcome relief, as it is free from bias and 
treats the dilTcrcnt Nayas alike 
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(h) All (he queries cannot be answered in Yes or No. There 
arc many questions which cannot be an^^wered. 

(c) Contradiction is defect. Contradictory natures cannot be 
altributcd to a thing simultaneously. 

(5) Sydd Asti Avaktavyam— The remaining three Nayas arc 
formed by adding the fourth Naya to the first three respectively, 
The fifth Naya is attained by the combination of the first and the 
fourth Nayas. Thus from the fifth stand point a thing is and is 
unpredictable also at the same time. The jar can be described red 
from a particular view. But if the view is not specifically mentioned 
it becomes impossible to describe its colour. So from a broad 
standpoint, the jar is red as well as indescribable. 

(6) Sydd Ndsii Avakta\yanr~~By combining the second and 
the fourtli Nayas respectively, we come across the sixth Naya. 
According to it a thing is not and is also unpredictable. So we can 
say that the jar is not red and also that it is avak(av 3 'am. 

(7) SydJ Asti Ndstf /IraA'/ovTnm—Similarly, the combination 
of the third and the fourth Nayas leads to the seventh Naya, 
According to it, from one standpoint the jar is red. while by ano- 
ther standpoint it is not red. But when the standpoint is not clear 
the jar is avaklavyam. According to this judgement the object is, 
it is not and it is also avaktavyam. 

A tiling may have many natures. Hut there can be only seven 
par.lrnnr^as about the dilTcrcnt natures. The above mentioned 
paramarsas can be imagined in relation to substance, space, time or 
existence. The Jain philosopy is realistic (Vastuvadin) and relati- 
vist (Sapck 5 a\ridin). » According to the Jninas, paramarsa is not 
only a mental concept, but also a means of knowing the eternal 
things. concept, to be true, must necessarily manifest the natures 
of the external things. Knowledge is relative, even then it depends 
not on mind, but on the nature of things. 

CHI riciSM or svaovada 

Other philosophical thinkers have bitterly criticised the Jaina 
syadvada. The rcas'*»ns for criticism can he summarised as follosss: 

(l)Tfic Bauddhas and the Vedanliiis Jiavc regarded it as 
nothing more than a negative theory. They take syad in the sense 
of probability and they have fast their criticism on it. The same 
thing cannot be present and fast in the same sense. Philosophers 
like Dharmakirti. Santa Raksit and Samkaracharv a treat it as tlic 
ra\ing> ut mad men. For Ramanuja it is as impossible to roll intc' 
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SEVEN KINDS Or FUNDAMENTAL ELEMENTS 

According to tlic Jamas the natural and supernatural things of 
the universe can be traced back to seven fundamental elements ii; 
Jiva Ajiva Ashrava Bandha, Samvara, Nirjara and Mokja The 
combination of jl\a and ajiva is termed as astikaya also AstiK'tya 
IS a form of dravya Thus dravya is of two types wr astikSya 
and ndstikaya jOravyas which ctesf and cniclop like body(kaj3) 
or iarlr arc astikaya while nastiklyd has no body In it oidy lime 
(kala) 1 $ reckoned siilh Substance is the basis of attributes 
(dharmi) The attributes which we find in it, are known as dhar* 
mas According to the Jamas things ha\c many attributes Broa 
dly, these dharmas arc divided into two categories v/j , Bha>3t 
maka and Abhavatmaka Those attributes which mdicite the form 
and condition of a thing are known as bhavStmaka On the other 
hand the attributes which indicate the distinction of a thing from 
the rest are termed as abhivatmaka These attributes also change 
with the change of time (kala) From this point, the attributes of 
dravya arc either external (swaroopa or nitya dharma) or change 
able (Agantuka and Pan vait amelia) Without swaroopa dharma, 
a thing cannot exist So they are always present m a thing For 
example, xvhilc consciousness is the swaroopa dharma of the soul 
desue, determination happiness and sorrow are changeable attri- 
butes (PanvartanSiIa dharma) 

The unnerse consists of dravya Because of the two above 
attributes it is both eternal and ephemeral Thus both the philo- 
sophical schools — Buddhism and Vedanta— are one sided and 
mcomplctc Dravya is sat All the three attributes of existence, rt: 
b'rfh destruction and eternity are present in it 


JHATATIVA 

The Jamas define JIva or Atman as conscious substance 
Atman m this world is known as jiva H has prapa and physical 
mental and sensuous powers In its pure condition, jiva has pure 


mental and sensuous powers In its pure eonoition. jiv- 
knowledge and ms ion 0 e , Nirvikalpa and savikalpa jndna) B ut 
due to the effect of Karma jua is yoked with fiie Dhav2sr>a rl: 
spafeimik, Kjayik K§a>opaim k, Audayik and paripimik Jiva 


Auspafeimik, Kjayik K§a>opaim k, Audayik and paripimik Jls^ 
with Pudgala is termed as sansari Jam plulosophy is panramixa 
dm So bhjxas change into dravya and vice versa 


lilt ATTRlBinESOFJl\AS , . , „ 

is self illuminated and illuminates other ihm-s also It a 


Jiva 
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eternal and pervades the whole body. It enjoys the fruits of actions 
and tends to go upwards. Karma enters into it due to Anadi Avidy.t 
(ignorance) fsnd it is bound dov.’n in shackles. The fettered Jiva is 
conscious fChctana) and Kitya Parinarai, Possessed of the quali- 
ties of flexibility and resilience, it assumes the form of the body it 
enters. The expansion of jiva differs from that of inanimate 
objects. It docs not envelop the body, it feels in its every part. 
One inanimate object cannot enter into another inanimate object. 
But Atman can enter into matter. Similarly, one jk- a can enter 
into another jiva. Jiva has no form and is therefore not the 
object of eyes Bs existence is determined by seif experience. In 
released slate (Mukia Avasiha) it atlairss mmyak jnana. Jiv.a has 
pradefas. which arc also called paryayas. So jiva is called nstikaya 
(possessing pradesa or body). Jiva is parinumi. It is ever char.a- 
ctcriscd by birth, destruction and eternity, ft happen'^ due to the 
effect of time. 

Jiva is inherently possessed of infinite perception, infinite 
knowledge and infinite power. Tlicir manifestation is blocked by 
the clock of action. Feeling or consciousness and the result of 
consciousness arc the special atlribiitcs of Jiva, Knowledge is also 
of two kinds. Titey arc respectively term'd as attributed knowledge 
and knowledge without attribute. 

7ne former is of eight kinds. «7r. Mali, Sruta. Avadhi, Man- 
ahparyaya and Keval, and three viparyayas i/;., Kumati. Kusruta 
and Vibhanga vadini. Kevala inarm is pure and manifests itseff 
after the anihilation of actions 

THE PAm AY AS OF JIVA 

ntcrc are four pr^y.;>a^ or p.innamas of Jh a, w: . DjvyJi, 
-Manuw'i. Narakiva .mJ Tirvak. Parvaya is .•'.k-u of two kinds, u'., 
dravya pr.iy.ua and Jisa psryaya, Dravya paryaya. gnes it's a 
Vision o! unity m tfse diversity of p.ir>ay.i 5 . Paryfiy a is a term 
applied to the thar.gr v, hi.h occur m Ih; altrihulcs of dravyas due 
to p.irin.'ima. For example, m.mgo sheds its green colour and 
I'eco.Tjf, p.tle, though it rensms a* mancosjup i Dravya 

pr.iy.sya j-, (.f jv.n kind' we , sa.m uu*. idtiy a dr.v.y.i prayrisa 

and ajvmfina i.iiiva dra'.y a prayasii, 5 lie n-rmer o. the emtcorriC 
of the cornmrjU'.’r. of manirn.itc dsavyaw v.hiie the latter ir born 
out u,** the cornbmafiun <j! in.:n!rnitc anJ .'.•lun.ite dravyat. Skart- 
dha and!, urr.ar; body are The body, no doubt. 
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perishes but never the soul which though assuming diflercnt 
forms— divme human and hellish — is nevertheless eternal Dfa\)a 
IS eternal pray lya on the other hand is ephemera' The Jama 
theory of AnekSntavSda seels to explain this belief of the Jamas 
THE DIFFERENT KI D<;orJI\A 

nroaJly sp'akin? jjva is of two kinds \l Baddha and 
Mukta The former is further subdivided into two categories 
Tfs or jangama and Sihdvara The sthavara jivas possess only 
one sense — organ (Indriya) / e Tvak Indnya Earth water 
fre air and vegetable world fall m this category The jIvas posse 
ssing more then one sense organ are termed as tfS Thus human 
beings birds animals gods and devils arc included m the category 
of tfs Jivas These Jivas have five sense-organs They havcdiffc 
rent names which arc determined by the ddTcrcnt kinds of bodies 
which they possess Jivas like stone who assume earth bodies arc 
known as prthvi kSya Similarly ApkSya jivas are those jivas 
who assume watery bodies So also wc have Vdyukaya and 
TejahkSya etc 

TUB PROOF OF THE THE EXISTENCE OF SOUL 

The proofs for the existence of soul also arc of two kinds vh 
direct and indirect Lashing out vehemently ai the scepticism of 
the Charvakas Guijaratna has put forth a direct proof of the 
existence of soul When we see the attributes or qualities of soul 
wc directly realise the existence of soul The perception of attnbu 
tes tantamounts to the perception of the dravya I feel that I am 
happj This feeling enables me to have a direct realisation of 
the existence of soul Similarly the experience of different attri 
butes (dharma) e g sorrow memory thought doubt and know 
leJgeetc leads to the direct realisation of the possessor of these 
attributes (dharma) I e soul 

The following are the indirect proofs for the existence of the 

sou! 

(1) The body can be moved according t one w Jl So 
there must be its mover th* voul 

(2) The sense organs eg ejes cars et arc the ar ous 
instruments of knowledge Without a co-ord tt. lor knowl dge 
cannot be gathered through these «cnsc organ Soul » th- requi 
red CO ordinator 

(') Besides material cause an eff ent (.ause also required 
for the produ tion of inanimate objevt ^ a jar or a cloth The 
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body also cannot come into existence without cnicient cause. Soul 

is the cfheient cause of the body. 

ui;FirrATfON of run rjiAttVAKA vn; . of sow. 

The Jainns have f.ivcn the following arguments against tlic 
CharsTika view of soul : 

fO There is no direct evidence to indicate that consciousness 
(Chaitanyn) is produced by elements (JlhtUas) nor can it be infer- 
red, because no vy.'tpti relationship can be discerned between the 
body and consciousness. 

( 2 ) Cause-effect ' (kfirya-krirana) relationship also docs not 
exist between tiie body and the consciousness, because the growth 
or decline of the one docs not entail the growth or decline of the 
other. The inanimate elements arc merely Upfidana. They cannot 
produce consciousness, unless aided by cflicicnt cruise, Sou! is the 
cfTicicnt cause. 

(3) Soul is intimately connected ns hh body. So it dsscs not 
feel its entity, independent and separate from body. Therefore sent- 
ences like '1 am fat’ etc., are to be tulcn figuratively, not literally. 

(4) The tiiiiu', whose existence is refuted, definitely exists 
somewhere else in some form or the otlier, 

A.1IVA TAT VA 

According to (he Jainas, the second element is Ajiva. Ajfva is 
of five kinds I fr., Merit (Dfinrma), Demerit (Adharma). hthcr 
f Akasaf, Matter (Pudgal) and Time (Kalag Out of these five ajiv.is, 
the first four hri\e many bodies (pradesas). Therefore, they arc 
called embodied (astikay.a). K.'tia has only one pradcsa and is there- 
fore not a.stik.'iv.i AH the ajiva elements are dravja The> nescr 
pcrisli. All these elements, ‘..ne pudgala, iiavc no form, ttistc, touch 
or smell. Pudealn, of course, has all tficse four .attributes. liach of 
the first three .aiisas, ; c dli.irrn.a, adharma and akasa is only one, 
v.hile pudgafa and lisa are mans Drdtkc the first three njUas, the 
l.ist tsso ajfsas base motion aHo The .itirihutes of pudgala arc also 
found in isnu and •.'mgfi.lta liic'-c ads.a (atsas should nov» be 
tonsidered one In one 

< !) /)i'j''wJ',r/kdw7~D!iarrn.'istit .i'.a ts neither actisc, nor 
can it produce action m otl.er, Hut it ficlps the aclisc piidgnls ,'irul 
jts.N' in their actions, ft persad*". the lof.'d.lsi It is bereft of form, 
taste, toncfi, smell ami ‘oufu! lliouah remit, .nt fpariri.'imi), it i*- 
rtcrn.d. 'Ihougli 'ubjevt m binh a.nd decas, it doe, not abandon 
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il$ rorm Dharma and Adharma arc Ihc causes of motion and 
status respectively. 

(2) AdharmSstiku\a-\l helps jiva and pudgal, when they 
arc at rest. Though the antithesis of dhanna, it lacks form, taste. 
Dharma and adharma coexist in lokakcp. Both are eternal, shapes 
less and motionless. 

(3) /Aaifljr/^rd^o— Akaia is that which accommodates Jiva, 
Ajlva, Adharma, Kala and Pudgal. This is also termed as lokakaja. 
AlokakSia IS, where these dravjas find no accommodation. The 
former has numberless pradc^as, while the latter has limitless 
pradefas Aka^a is not visible. It is the object of inference. But 
for Skd^a, the a$tik5>a dravyJs can have no expansion. Alok5l3ia 
is bejond lokakSia LokakSSa is the dwelling place of Jiva and 
other dravjas. 

(4) PudgafasttkSya — That which can accommodate Jiva, or 
that which attains parmiima through combination or disintegration 
is knowTi as pudgala The smallest part of pudgala is aiju or atom. 
It is indivisible SarnghSt orskandha is born out of the combination 
of two or more atoms. These include human body and other 
dravj-as. Mind, speech and breath are also made of inanimate 
objects. Matter (pudgal) has four qualities wr , form, taste, smell 
and touch These qualities characterise atom (Apu) and combination 
(samghSt) also. Pudgal is a limited and concrete dravya. It has 
eight kinds of touch, wj , soft, harsh, heavy, light, cold, hot, oily 
and rough. Smell is of two kinds, ne, fragrance and odour Colour 
is of five kinds, wc., black, blue, red, >eIlow and white It has two 
<hapcs, v/r,. atomic and skandha The combination of two atoms 
produces DvipradeSa and that of Dvipradciaand one atom produces 
TripradcJa. Thus gross, grosser and grossest dravjas arc gradually 
produced. According to Amnt Chandra Sun. pudgal dravj-as are 
also of subtle, subtler and subtlest forms Pudgala has man> 
panqUmas like sound, bondage, subtle, gros*. shape, distinction, 
parkness. shadow, light and heat etc By the contact of pudgals. 
jivas acquire motion. Pudgala has touch, colour, taste, and smell, 
while shapeless drav)a$ lack these qualities 

(5) A'd/o— According to UmaswJmi. the change, result, motion, 
newness and oldness ofdravyas are possible due to kaia only Kdla 
is the cause of the products of pudgal and other dravjas It is 
eternal Hence the perpetual motion, which characterises the pudgal 
Kaia IV invisible. So its existence is proved only by inference Kila 
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ii also known as samaya. Hour, minuie, day, night etc., arc the 
dificrcnt forms of .samaya (time). .Samaya is paripfimabhava and 
k^anika (ephemeral or momentary) and is also termed as 'Kfila 
Anu’. Kfila Anu pervades pradesa only and therefore has no body 
(Kilya). These ‘Kala aiius’ pervade lokakasa. 

They do not meet one another. Rvery kala anu exists separa- 
tely. They arc invisible, shapeless, motionless and numberless. 
‘Nischaya Kaia’ is eternal and is helpful to the parinama of drav- 
yas. If is the basis of time. .Samaya is also enilcd practical time. 
Thus the Jaina philosophers distinguish bctv.ecn Parmfirthika kala 
(Transcendental time) and Vyavharika kala (practical time). The 
latter has beginning and end. The former is eternal and shape- 
less. Varlana is due to paramarlhika kala. Other changes arc 
due to vyavaharika kala. According to Guiiaratna, fog some Jain 
philosophers, Kala is not an independent dravya, but only a 
modiric.ation (pary.'tya) of other dravyas. h is an indivisible dravya 
and is therefore Kastikaya. It is all-pervading and without 
particles. 

ASJtftAS A TAIV A 

The entrance of karnia pudgalas in the body of jfsa through 
yoga is known as Ashrasa. Yoga is a process of action, speech and 
mind (manns). Thus Ashrava is a cause of the bondage ofjlva. 
Jlva and pudgala exist in lokakasa from limitless time. The 
karmas of iiva arc.iKo "ifh them l)y the contact of anadi ;.vidya 
{Rtcrnal ignorance) four ka^ixas, i7r, Krodha (anger). Loblni 
(greed), Mfiiia (tgotism) and .Ma.'a (illusion) also accompany jUa. 
The result of the .jctions of jha is also present ’.litii pudgalas in the 
form of sariisk.iras, K.arma pudgalas arc ininirnate and therefore 
cannot enter in the jha. Hence the necessity ofthe action of bods, 
speech and mind before karma pudgsa las enter in the jiva the latter 
feels a short of sensation (spandana) on account of the activities of 
Ivtd;,, speech a.nd mind. Tlic sensation due to these actoiiics ofthe 
three faculties .'.re rcspccincls termed as Kasavuga, Vaitjogaand 
M;ir'.(5yoga. 


KINDS or ASIfkW A 

.Ashraxa is of fo.-iy tno kinds Out of these, K.t\a-jogii. Vag- 
joga, M.'ir.oyoga, fr.c sense org.ans, four k.isayas and non-observa- 
nce ot fixe Vratas, t-.g,, non-\ lolcncc i Ahimsa), trutli (.S'atya) etc., 
JTC specially import.ari. In addition to thcH-, there arc ncartibout 
I'.'cntydisc smal! A*-hra'‘.'s All of them lc.;<! to human bondage. 
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Ashrava is also divided into Bhavashrava and Dravyasfirava The 
former refers to the changes in the bhSva of jiva before the enfr- 
ance of the karma pudgalas into it The changes occurring after the 
entrance of the karma pudgalas fall in the second category Karma 
pudgalas stick to jiva like the particles of dust, which stick to the 
body massaged with oil In this instance oil mas'^ageis BhdvJshrava 
and sticking of dust is Drav>ashnva 
OADDIIATATVA OR CONDACr SUBATANCE 

The overshadowing of jl\a by pudgalas due to ka^)asis ter- 
med as Bondage or Bandha Talva by the Jamas Mental tendencies 
arc responsible for the bondage of jIva Conscious thoughts and 
feelings arc the root cause ot bondage and the ashrava of pudgala 
IS the result of such thoughts Bhasashrava is born before the 
entrance of pudgalas in jiva The bondage of jua, which follows 
It, IS known as Dh ivabandha Dravyashrava follows the entrance 
of pudgalas m jIva The bondage, W’hich mvohes jlsas aficr it is 
termed as Dravya bandha Ashrava destroys the real form of jlsh 
and consequently it is exposed to bondage Apart from these two 
factors, there are other causes of the bondage of jIva e g , karma, 
falsehood, attachment and non observance of the rules of penance 
In the state of bondage, jiva and pudgalas enter into one another 
Jiva and pudgalas arc present in each and every part of Jiving 
body Pudgala and jIva intermingle like water and milk or iron 
and lire 

Q. 34 GUc a brief account of the ethical doctrine of (he 
Jalna and BuddMst systems {Poona ir-t I96i) 

Examine the Jalna theory of liberation iCa/ 1972) 

SUMMUM BONUM 

The escape of the Jiva from matter is liberation according to 
Jam philosophy This moksa is the summum bonum In Jam 
philosophy, liberation is conceived ofm two kinds -bhlSva moLya 
and dravya mokfa Attachment and the like can be destroyed by 
obeying laws or by meditation The ishrava is destroyed by sanvar 
and ntrjafU In this way, freed of the matter and havng become 
supr*m“ and superior preceptor, one experiences frccdon The 

state IS called ‘Bhava mokva* or JI\ an mukti This i> ilw. ti t al 

state of real moksha. m which the four destructible kr rmas 
vamlya, dar^rwvirnlya, molnnlya and antarjya— arc wtroyci 
Aner this the respective destruction of the four indesiruviihlc kar- 
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mas — ayu, iiarna, gotra, vcdanlya — leads to dravya moksa. At 
tlic same time it is freed from the aiipasamika. l^Iiayopasamika, 
audfiyika and bhavatva states. Tlicn, adopting vertical motion it 
reaches the limits of the tipper tvorld, Dharmastikaya docs not 
c.xist in the super natural enlightened ttorld (um'i'n'titr). Thus, Jl\a 
can neither proceed further than the loka nor return to the world. 
Consequently, it lives eternally in “Sidhashila”. 

THE MEANS 

SANVAR EUvMF.NT 

In tills way the Jains hold that sanvar (d^rr) and nir jara (fa^Kti) 
arc the means to moksha. Sanvar element stops ashrava and 
•bandha'. With it the jlva is freed from attachment, hatred and 
love and obtains equanimity for pleasure and pain and becomes 
free of distortions with tlie result that material particles do not 
enter it to cause any limitations. Sanvar has two distinctions — 
(1) bliiiva sanvar, and dravya sanvar. Initially, in .sanvar, distinc- 
tions like love, hatred and attachment arc negatived, the state 
being called ‘bhava .'anvar*. Following this the entry of matter 
is stopped. This is called ‘dravya sanvar’. Once the entry of karma 
particles has been .stopped, it can not be started afresh. When all 
the karma matter of the Jiva has been destroyed he attains moksha 
In nirinr'i moksha, the residual karma particles are dc.stroyed. 

The Jainas have suggested the following ways of obstructing 
the cntr>‘ of karma~(l) samitian (ufttht^l) (2) guptian (nlWi;!) 
f3) p.anch mnhavfta ('in njaim) (4) karma (fn) (5. iinuprcksaycn 
(tmeitul) (6) puriyiha (jfr'Ot) (7) charitra {'rfnr) or character. These 
are described below. 


(1) -Saniitian xirc the live external me.'ias of .stopping 

karma. They are fne—'Erya (fei) samiti—meaning obedience of 
the law of movement. (2) Jlha^a (vrrn) samiti—meaning obedience 
of the law of speech. (3) Aisp.'i (Otci) .samiti—meaning obedience 
of the laws of alms-begging, (4) Aclan nikshepana ( viti^ fw-m) 
samili-mc.aning, saving a part of the alriu for religious work. 
(5) Pratisthapanri samiti — meaning refusing alms. 

(2) G.'.'r.'/id/;— Interrupting the conjunction of karma and 


is c.'lltsi ■Gupti'. Ihe distinction of gupti correspond to tho^e of 
phv.siofngitsilaetivily. (2) Wig (ertej gupti — meaning negation of 
the coniunctio.n-(l) (<n^} gupii-meaning negation of 

auditory activity. (3) .Mano gupti— meaning negation of men- 
jo! aaivity like volition. 
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In samiti, the gravitation towards (rue activity is a major 
point In It man is engaged in good work The negation of false 
activity IS of major importance in ‘gupti’ A stop is put to bad 
activity 

The panch mahavrata also have importance in stopping the 
entry of karma particles mto the self by following the five vows — 
ahimsa (non violence), satya (truthfulness), asteya (nonstealing), 
brahmacharya (celibacy) and aparigraha (noncovetousness) 

(3) Panch mahavrata (a) AhimsS — ^This pimciple of Jamas 
is based on the postulate that all beings are equal In ahimsS, the 
mind, speech and action become permeated with nonviolence 
Ahimsil means abstention from annihilation of living beings It 
contradicts the killing of any bemgs, not just some beings This 
law IS difiicult for common household people 

{b) Sat} a — Satya means the complete sacrifice of falsity The 
ideal of truth is the truth accepted by and useful to all Thus, the 
obedience of the satya vrata means not only staying at a distance 
from greed, fear and anger but also abstaming from dccryiug, 
ridiculing, verbosity, etc 

(c) Aste}a — Asteya is the nonacceptance of material things 
from others without giving in return Ahimsa has intimate relation 
to asteya Existence of life depends upon wealth, thus looting of 
wealth IS equivalent to killing of living beings Thus, thieving is 
equally bad 

(J) £rflA/»ac/jflr> a— Sacrifice of or abstention from passion is 
called brahmacharya (IF^) or celibacy It implies the sacrifice of 
all actions, not merely sensual pleasures The complete sacrifice 
of all desires whether mental or physical, fine or gross worldly or 
supernatural, egoistic or altruistic is essential for celibacy 

(c) Aparigraha — Meaning sacrifice of attachment to objects 
and implying sacrifice of speech touch vision, taste and smell A 
lack of attachment towards worldly objects is needed of mok^a 

(4) D/iar/na— Jams have enumerated ten dharmas the obedi* 

ence of which IS a safeguard against karmas entering the soul 
These ten dharmas arc— forgiveness (ton) sweetness stmpli 
city (awjil, cleanliness truth (mu), self control (sin) 

penance (m), sacrifice {wm), mdilTcrcnce (bIttbI e), and celibacy 

(5) Anuprek fa— According to Jamas those who contemplate 
moV$a must be cmbelishcd with twclic feelings or anuprckjSs 
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These uvclvc arc-^fl) Anitya (t?^^^2r)-mcaning ihni even thing except 
religion is to be treated as transient (2) Asharnpa (^tTrcrrj^nicaning 
truth is the only shclten (3) Sansara {/tnR —feeling of life and 
death, (4) Ackatva Jiva is the sole responsible for his own 

karmas. (5) Anyatva -meaning that the soul is to be 

treated as separate from the body. (6) Ashuchi — meaning 

to treat body and bodily objects as impure. (7) Ashrava 
feeling of entrance of the knrma. (?) Sanver feeling of 

negation of the entrance of the karma. Success in sanvar comes 
only after acute mcdilationand those who contemplate it ha%c to 
obey strict laws. (9) Nirjara (fr^TT) — the feeling to eliminate 
karma particles embedded in the self, f 10) Loka feeling of 

^cI^, body and objects of (lie world. (11) Bodhidurnlabhaiva 
— feeling of understanding proper knov\ ledge and proper 
character as difilcult to obtain (12) Dharmanupreksha . 

not fo be deviated from the rciigioirs path and feeling of intro- 
ducing stablity to it. 

{f») According to l/mfisuami **Thosc u ho arc 

capable of staying in the religious patii and capable of suffering for 
the dc'-truciion of karmas arc called *purisahn\ I'hesc arc iv.cnty- 
pa o— hunger, thirst, cold, heat, mosquilo«bite, nakedne^^s ito be^ir 
nakrdnesi uiih foriiiude). detachment to 5cx, lising in ^ohtude to 
be undeniatvd from posture, ‘dnyya anrer, murder, pleading 
non-altainmcnt. sickne^^s, Ttrnsparsha being ohliviiius 

to any dirt that may acaimulatc during meditauon an<i avoid any 
clTi^rr to remove it, hospitality, reward, knowledge, ign^^rance and 
non-pcfvcptr'^n 

{7l bc-uics the .those punViha, it is ncccwiry to 

generate tlic following fne character?^ — ( 1 1 Sams aka charitra 
.-.lacamng Masmg in cquuninutv. (2) D>^va '.th/iparui 
j^72n}--cunrcvMo:i of ones rni takes in front of the icazcljcr and 
taking advice. i3i P.;nh;:ra sivlaa.Mhi rd^v'*' 
samr.ttJisa r-rrre*. ssith t!;c exception of creed, the non crea- 
tion of J hwiS a it? cancer, etc. and (5} Vatt.:aji>ata (ectret^j 
negation cf :iH kToAsa. 
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In order to precipitate to this state, it is essential to sacnriee bad 
qualities like attachment, etc »and to have nididhyOsana (WewtRn) 
Tins makes the oiind flexible and pure and the Jiva can rccofinisc 
the 'soul situated in its own body With this, the person endca 
vourmg IS bereft of his pam and the ultimate end of life, philo 
Sophy and religion, self realisation is experienced 
IJISTlNCltONS OPMRJARA 

Nirjara has two distinctions— bh5vanirjar5 and 

dravyanirjard (JwrfintTi) When in the aflcctivc state a feeling of 
nirjara grows, ii is called bhavanirjaia After this the actual des 
truction of karma particles residing m the self is called ‘dravya- 
nirjara ’ Bhava nirjara loo has two distinctions When the parti 
cics arc automatically destroyed after enjoyment it is called 
'avipaka' (irfr<iiT) or akama (imn) bhivanirjara But if these 
karmas are destroyed even before enjoyment is finished, it is then 
called ‘savipaka’ or sakama (ffTTn) bhavanifjara The 

second requires intcral meditation Anasharta avamodarya 

(irantnii), control in food, sptti sankshepa Limited diet, 

rasatvaga (Tminn) vivikta shaivasan {hfATa simm) kaya klcsh 
(tic r<T»t) arc six external pemnccs Remorse (mcftcc) humility 
(fccc) V'ayya v^tti (dcr cfa), or service of saint, self study or 
svadhyaya (rrrecic), vyutsarg (rafipi) or indifference to objects and 
meditation (tcrc) arc six internal penances 
TKIRATNA OR THREE J EW ELS 

Sanvar causes any new influx of karma particles to stop 
Nirjara path to mokja is ‘tnratna or three jewels we . Right faith 
(ennt ctlc), Right knowledge («tcc jot) and Right character (utcc 
^fnr) 

(I) Right Faith— According to Umaswami right faith im 
plies faith m real knowledge Faith increases with meditation and 
It can be perfect faith only when complete knowledge has been 
obtained 

{2) Right knowledge — In right faith the know'cdg'- is merely 
of the essence of Jam preachings In right knowledge there is 
specialized knowledge of the rudiments of the Jisa and Ajisa It is 
undoubted and without defect For this too karma must he 
destroyed Kesala jnSna can come only after kaima> ha\c bten 
destroyed 

(3) Rigf/ cAcrcc/er— It includes the adoption ol htnclicial 
activities and the abandoning of harmful nes Ihi frcv lU Ji\a 
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from ihc karnias. For (his the following activities arc essential : 

(1) Obedience of the panch mahavrata. 

(2) Carefulness in moving, talking, accepting favours and 
excreting urine etc. 

(3) Practice of Gupti (nffa) in mind, speech and religion. 

(4) Conduct of ten dharmas-forgivencss, softness, simplicity, 
tnith, cleanliness, self-control, penance, sacrifice, disenchantment 
and celibacy, 

(5) Feeling related to the real element in jiva and liic world. 

(6) To bear pains of hunger, thirst, heat and cold. 

(7) Equanimity, .softness, munificence and good character. 

Tltc foregoing detailed dc.scriplion of the causes of bondage 

and the means for their removal must have made it quite clear that 
.Taina philosophers have made deep inroads into this field of hu- 
man c.xpcricncc. Jaina philosophy has consequently made a signi- 
ficant contribution to Indian thought. 



7 

THE PHILOSOPHY OF BUDDHA 

Q 35 State and explain Buddha’s attitude to mclaphjsical 
problems (Karnarak 1966 196S) 

Every philosophical system reflects the contemporary lendcn 
cies found m society Hence to understand a system of philosophy 
it IS necessary to keep an eye on the contemporary circumstances, 
thoughts and their actions re actions It is known through the 
Tripitak books that m Buddha's time and before him the discus 
sions of self, world other world, stnsand liberation etc , were very 
common Politically the country was divided info difrcrcnt small 
states whose mhibitants used difTercnt languages The philosophical 
systems did not assume a systematic form so far The Vedas were 
considered to be sacred in the spiritual field Most of the time was 
wasted m useless discussions and hair spliitmcs In the moral field 
reasoning was gisen more importance than practice Iiithe philoso 
phical field there were antagonistic views on almost every problem 
Thus philosophy became a mental exercise or a verbal jugglery 
In the religious field there was more emphasis on miracles rather 
than communion with God The ethics svas based on religion and 
religion depended on God Hence the importance of human efTorts 
and the sense of responsibility was gradually disappearing E\cry 
where one could find superstitions useless discussions and irrcs 
ponsiblc behasiour 

Gautam Buddha revolted against these contemporary Unden 
cits and presented rational religion practical ethics and sin pic 
principles of life The important characteristics of this pbil sophy 
areas follows • — 

(I) A\cTSion from discujswn — Though Buddha has a! ass 
tried to explain his principles intellectually but he usuall) \ iJeJ 
long discussions In this sense he ss-as anti itLllixtuali t 1 ui i 
wards superstitions he had the approach of a mod rn n t 

Seeing the degeneration of faith he emphasis 1 ptr nJ 
efforts Buddha s religion and ethics is based n r I 

teachings ofBudda ari, more grounded in dt p n il f 

experience rather than intcllcttual discusi nil < 
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was mt intellectual discussion on the philosophical concepts, but 
liberation front miseries. Whether the body is not different from 
the self, whether the self is immortal or not. whether the world is 
finite or infinite, eternal or ephemeral, these arc the philosophical 
questions about which he al\vay.s kept silent. This silence docs not 
exhibit ignorance, but svisdom. It is well known that even after 
long discussion the philosophers of the Hast and West have failed 
to arrive at any final .solution of these problems. Intellectual 
discussions of these philosophical topics have their own merit, but 
they hardly help in the achievement of liberation. Buddha explained 
the hollowness of the prevalent philosophical s>slcms and empha- 
sized the importance of the problem of liberation from misery. For 
a man who is engulfed in misery, the discussion of the fundamental 
nature of the self and the world seems to be mere folly or at l>cj.t 
wastage of time. 

According to Polth P.'id sutta, Buddha has considered it use- 
less to search for the solution of the 10 philosophical que^tion^ and 
hence did not try for it. In the P.ill literature ssf the Buddhist 
religion, these questions have been called, ’'Avyakirtni”. Some- 
times their number is even more than 10. ThC'>e questions are as 
tblfows ; 


(/) Is the world eternal ? 

(//) Is it non-eternal 7 
(it) Is it finite ? 

(/v) Is it infinite ? 

(«) Is the hod) and self the same 7 
(u) Is the ‘.eir dilTcfcnl from b 'dv ’’ 

(lo) V.'.is the Iaihag.it re-bora .'.ficr d.cath ’ 

(i.'iil W.is he iK>t born .ificr dc.iih ’ 

(/il Is tlieic fc-birtU and also tvs' rc-binb ’ 

(x) Arc If'.e rc-birt!i and no rc-hirtli both t.ilsc ’ 

From the practu al standpoint the anssscr-. to these questions 
arc useless .-.rid iftoii the p!u!osop(ii^al si.tndpoi;ii no tinal ‘-01111100 
can be ‘ccured Hcr.we Bnddh-.i li.is not discu'sed them 


( 2 ) — 

f’iutO:i.tpr>) f pesMU!!' 

rni'crs. M 01 s is 

It is bsH) to h-'pe I- If 
ler.d'.mgs of Biiddba s 


\notl.er m.un Jiaravicrtsitc of Buddha's 
.'1 fii.ddlia h.is tat.cn the world ns full of 
t.> atiani liberation from this painful world, 
pie.isure 11. this world. In this seme thf 
an I'c wuJ to be pessimistic. But then he 


s-i. 


‘itcd the rcm-di.' 't tl c-c 


.0 d indKated the p.ith cf 
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liberation Thus Buddha’s philosophy, though begins in pessimism, 
culminates into one of the most robust types of optimism 

(3) Buddha has vehemently criticised blind faith in 
the traditional scriptures like V'edas etc Due to faith in the doct* 
nnc of Karma he has not admitted the existence of God In his 
teachings he has emphasized the real experiences of life He docs 
not admit an> thing bc>ond the limits of efforts and understanding 

(4) Pragfttatisni-Thui Buddha’s teachings arc most pragmatic 
It IS due to their pragmatic importance that Buddha has di^ussed 
the four great truths and said, * It is by such a discussion that one 
gets some gain, it is these which are closely related with the basic 
pnnc’plcs of religion It is through these that detachment, dcstnic 
tion of passions, the end of miseries, mcrial peace, knowledge. 
Wisdom and nirvana may be possible ' Buddha was not an agnostic, 
otherwise he should not have called himself the Buddha As a 
matter of fact his standpoint can be clarified by the following 
example ; — 

Once when he was sitting under a Siniupa tree, Buddha took 
some of the leaves in his hand and asked his disciples, whether they 
arc all the leaves of the Sinsupatrcc or there are more leaves of the 
tree When the disciples answered that there are more leaves, 
Buddha said, "Similarly, it is definite that there is much more than 
whatever 1 have told >ou ” Further, Buddha has said that he has 
not told these things because they are not required for the attain- 
ment of peace knowledge and nirvUna 

Q 36 State and explain the four noble truths as propounded 
by Buddha (room IM. JoJhpur IPiS. Mfmre 1962, Kanpur 1770) 

Explain the four noble truths taught by Buddha and point out 
their significance ( 1962) 

What arc the four noble truths of Buddhism 3 How were they 
arrived at and what Is their significance (Otmania 1962} 

Set oat briefly the “Four NoWe Truths” of Boddhism 

(Gujrat 1962 Karnatak MS) 
Ars During a vvalk outside his palace, Sid Jhdrtha Gautama 
came upon an old person, an ill, a dead and a hermit, and was 
profoundly stirred by the sight whereupon he renounced his kingly 
pleasures and venture 1 forth m s-arch of truth He found the 
causes of suJTt ring and means of removing them Obtanmgthis 
Vncrwledgc Vie •was titled “Buddha”. This knowledge is compre- 
hended in four Isoblc Truths These Noble Truths arc as follows-' 
(H 77<erc ft Tillering— Observing the life of human beings 
and meditating upon it, Buddha came to the con Jusion that the life 
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ofhuman and other beings is painful. ^‘Thcrc is pain with birth, 
dcstruciion loo is pamful, separation from the pleasant is aho 
ptiinful. Conjunction v/ith the undcsircdispaiaftil and (hat past ion 
IS painful v.hfch remains unsatiated. In brief* PanthasLandha 
springing from alfachmcnt is painful/' "‘The uholc v.orJd is on fire 
and not an occasion for celebration/* **Pain is the outcome of 
pleasure. Fe*ar comes out of pleasure seeking/' “F'ain also comes 
when objects of rcnsunl pleasure arc lost/' "'Nfan hns shed more 
tears than there is water in the oceans/' Man can fmd no place on 
the face of the earth sphere death does not hover over him/* ‘NMan 
wounded by (he arrow of pain, should extract it/' ‘‘Life is full of 
pain/* ‘‘All objects born give pain and sorrow/" “Jiinh, death, 
discn'c, old age, jcaiousy, ambition spring from auacbrncnl and 
are all. thu^, sorrow In this way, contrary to Ch::rval:ris, Buddha 
looks upon the momentury things of thiv world as painful xind 
preaches means of escaping MifTcring. 

(2) There is caurc of suJfcruv^---:\QCOTd\i\v to Buddlm, the 
<econd Noble Truth pertain^ to the ca.u.c^ ^uficring^s. Dr^ifc, the 
motivating force susudaing the cvclc of birth and death, is th^e 
fundamental cat;*^c ofsermw. This desire ri of (hree t>pes — (J j ‘Cx 
dcr^irc — for sensual pleasure'^.. (2) Life dcMre-^for hfc. (3) Wealth 
desire— for worldly wealth. "*ActuaI;v, the hope comtag 

and going, die hjopc ‘ccking sen* u:d ^atn.factton nov, here now 
there is live dcofc for the satjalion ol dewre fa a luturc 

life or succc"\ in the prcMUit one ami it ts the fund.onental cau'c/' 
Thi^ second Noble Truth i. m regard Co {because ol v^rro.* Ad 
' ‘'rfow< arv e frivm alta^f.tr.cru which : tie result ol igno- 

f..ncc .oo e' <»f h.tve been cspl.jir.'vd ^ ith 0 } 

ibi/jha in hiP (hi ^r\ of iiependcMt (Jrwuntit'n. v, hiri; is la^fudcvl 
m the i N»»hje Truth 


f 3 1 O < w/n u/: 

^.corvlinc HuiJi a, o m 
pisriop, iicMic . r. 1 h .c <’f 
sacrifrc of dc'uc. vvparati * 
rnrnt from it a 1 1 Jrt.uninc 
?l e de->?ruc!j »a * ‘ 
wJwca. o- to he p i 


— n:e th/nl Noble Truth, 
rv'pe.i ol the de.truvt; of pain, in if 
Mte r.tc vornpJeteA dr"tr<*'.fd It the 
n Ifi ra it. ld'er,d*a n o and detach* 
u .:{o» unp ifi.in.e ‘^Actnrdh it is 
dr re wh* 5 .h i> hft v. idmul anv 
fr%>r:t * h;.^» »rparntjMr. l^ dc:irtd, from 
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mcnt, jealousy, doubt and sorrow Kir-Sna is the destruction of 
passion, doubt and sensual pleasures by contemplation of Nothing 
orShonya It is evcrlasHng and complete infinite nothingness It is 
complete peace, free from desires like the calm of deep seas He 
who overcomes this strong and dangerous passion, sorrows leave 
him as water leaves the petals of the lily “Dig out the roots of 
desire so that it may not crush you time and again ” In this con 
text of truth, Buddha has made a detailed description of NifvSna 
and has explained u 

(4) Path of Liberation— The fourth Noble Truth, according 
to Buddha, is the way to cessation of sorrow, meaning the road to 
escape from sorrow Buddha, not only detailed the causes of 
sorrow but his showing the path to annihilate sorrow by removing 
these causes has sent a current of hope ma world of pessimism 
This path IS eightfold Pursuing this path, Buddha attained the 
stage of absolute liberatron and others can do the same by pursu- 
mg this path Actually, this is the essence of Buddhist religion The 
aim of Buddha was not the presentation of any philosophical 
system, but rather the evolution of some practical solution for 
freedom from suffering 

In this way, the four noble truths arc — there is suffering there 
arc causes of sufTcring, cessation of suffering and path of liberation 
These four Noble Truths are the foundation stones of Buddhist 
philosophy and they also reflect the entire cycle of Gautamas’ 
spiritual life originated in consciousness of suffering while the 
consummation was the discovery of means of escaping suffering In 
this way Gautama s spiritualism is based on solid realism It Js 
this unique feature which is the reason for the wide popularity of 
his thoughts 

Q. 37 Explain the nature of Nirrana according to Buddhism 
Is the Idea of liberation compatible with the Buddhist denial of self 
(Cat 1967 Karnatak 1963 Meerut 1971 Agra 1973) 

irvana the ultimate end 

The ultimate end of Buddha’s philosophy is ninina which 
literally means 'extinguished ” Some people, according to the 
origin interpret It to mean the end of life but th s idea »$ wTong 
Had It been so Buddha would not have attained nirsapa before 
his death It is equally incorrect to interpret Buddha’s silence to 
m^anthat the person who achieves mtvina has no existence after 
death Nirsipa means the extinguishing of fires of passion In it the 
fires of as ance, jealous), anger and doubt are extinguished and 
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impurities of the mind like sexual, ignorant and ciTcctivc tendencies 
arc vanquished. It effects the end of the cycle of rebirth. In 
Buddhist literature profuse mention is made of the lighting and 
extinguishing of fire. Nirvana lias been said to be or dc'cribcd as 
n state of calm or equanimity in which p.assion and the sorrows 
accruing from it arc completely becalmed, h is neither the destru- 
ction of existence nor inactivity. Nirvana can he attained in thK 
life. A rational and .social life is not precluded from it. Buddha's 
ossn life can exemplify tliis aspect. Nirvana doc-, not imply .absten 
tinri from action but from the attachment, repulsion and labour 
conjoined to action. The body docs exist in the state of nirv.lna 
hut the thirsting is destroyed. It is simihar to the lilxcrntion while 
living, a conception of the Upanisnds. But there is no rchirlfi 
after nirv.'ma. The person attaining nirvana goes out like a light. 
A.ccording to Rhy> Davids nirsilna is lilc the calm, sinless of 
the mind and it can lie-.l be expressed as purity of perfect peace. 
Having once attained spirilu.al consciousness perin.inently, 
there is no loneer .any necessity for persisting in a state of eonecn- 
fralion and tl'.cfc is no longer any fear of limii.ition due to actions. 
Acuirdly, according to Buddha, nttachnicnt, repubion etc., v.hen 
present, c.'iusc the action to become a limitation. Inifsab encc 
there arc no impression" created and no limitations like rebirth, 
.As in the case of seed?, the plants grew only '.vhen the seed is fre-.h 
and not fried when 'own. 'o in the croc ofactions, Actions per- 
fortnr'l without attachment do not came nny restrictions. In 
n-rv.'snn tlie individual's ego ]• <'e tro)cd I'-'-caute its sub.stratum, 

p-inand longing etc., base been completely elirninnttd. N'hv.'n.'i 
is in ctcr conceiv.ahle a«pecf a Mate of unrestricted calm. A free 
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of bjfih Nirviija is paifj«siies8, purity, consummation of moral 
efforts, freedom, real bliss escape, from passions, perfect peace, 
perfect self-control and complete extinction of birth and sorrows 
In this way nirvipa is indescribable As Dr. Keith expresses it all 
practical words arc inappropriate in the description of the indes- 
cribable (nirvana) According to Dr Dasgupta too, nirvana cannot 
be described m terms of physical or worldly experience It can 
neithe. be said to be positive no negative It u an extraordinary, 
indescribable state beyond thought It is deep and unraihmblc 
like the ocean Nlgaseoa, the famous Buddhist preacher, while 
describing nirvana to king Milind with the help of similics, had 
said that those wrho have no expcncncc of nirvana cannot feel st 
by means of these stmilics 
FORMS OF NtRVANA 

Some of the oldest Pali texts look upon nirvaija as a moral 
state achieved in this life Some of the later Sanskrit texts treat 
unqualified absolute nirvarja as the death of the being after which 
there IS no life Hinayana and Mahayana have wrought some 
changes In the meaning of nirvIija Nirvana has been attributed 
two forms- (1) Sopadhi Jc^a (uYnfo it), (2) Ninipadhi Se^a (Prenfu 
ws) In the first, some smptessions reside due to rtbirlh, the second 
means complete extinction 
RESULT OF MR VASA 

With nirvana the reasons for birth come to an end and the 
probability of rebirth and pain after death is excluded The person 
who has achieved nirvana spends a life of perfect knowledge and 
calm till death Actually, worldly pleasures and ordinary experi- 
ence arc incapable of describing nirvana It can only be said that 
m Nirvana man becomes relieved of all his pains Even before 
altaxnmg petfect liberation man sheds his patas as he progresses 
towards the state of nirvana 

Q. 38 \\ rite I note on Buddha's theory of the middle path 

(Fu»}al> I9S7) 

From the philosophical and moral point of view, Buddha has 
adopted middle path There are two limits which the aspirant 
should never approach On the one hand pleasures of sensual 
objects. Interest in passions, a low, uncultured, deplorable and 
undirected pleasure seeking meant only for the low people ard on 
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the other l!3n<.l the habit of $t;pprc';f.iiif, the f-ch'. which i*: painfu!, 
worth discarding and use!c‘>5. Buddha has discovered a middle 
path s'.hich opens the eyes, and sshich puidcs towards pence end 
insirht, supreme uisdom and nirv,ina. Actually, it is only the noble 
eightfold path. 
r.IGHTrOI.I) I’ATfl 

(1) JU?.ht I‘i\ian— The first means in Buddha's eightfold path 
is rifht \ isinn. Ignorance generates a wrCNsr, view repardinr the 
relation betsu-cn the ssorld and self, dnd man misial.es a tr.ansicnt. 
painful and unsplritunl object for'a permanent, blissful andspiri- 
lua’ one, 1‘hc abandoning of this fallacious • vicss and :iticndinp to 
the real nature of objects is said to -be right vision. In fliK '.>.ay. 
unflinching meditation on the four noble truths is proper vicA. 
This meditation tabes one lo'.vards nirvana. 

(2) /{ir/;{ resn/ir— The second means is rit’hl rceohe. The 
determination to root out thoughts which entertain ill vill sow.artls 
others and contemplate their harm and ntfachment to scmu.al 
pleasures, is right resolve’, ‘Ihc noble truth', can be profitable only 
if life is led according to them. Proper volitimi 'hould be with a 
proper view. Proper volition includes f.aer'ifiVe, be.ntvoJencc and 
sympathy, 

(?) /h'yl! .'.peci'f: -The third mean, is right speech A*- n first 
step, rn.in should control his speech by right resolve. Pvight speech 
mc.sns avoida.nce of fahity, critici*rn, tinhleable end f.iKc speech, 
fiver. !«.';!•! jhould ,'U oi l bad and adopt gorvl fpecch. One word 
culmirg the mind is better than innumerable meaningless words. 

{•*) r.ii-la con.'/;/ 'r— The fourth rue.mv ji proper condtiwl. 
which nearr. forh*e.'.riiig from activittc' life dc'truction of life, 
tbrlt, ‘fi.naljtv, fah-ifvinr. cttc' uve c.iting, snumg s-ociul recrea- 
tion', artiiwni ii.c.ms o! hertity. je»'cJi:r>. use of (.onifortable l>eth 
rnlgoU, etc All th.e’e hr., .apply to hermits But ns.irricJ people 
nccst obc> onh, tue l.'.ws (J.-dm.:!;, re"p.c iuivc ,i number of other 


has,-. Parer.!’, ili uihl pratci.: their I'uidrcn (fom evil qualities art! 
cij!;r...dl'g>'. >i qu-iluie-. in the.m. and m arrv them ttftef their cducs 


tion r o-.e.' Im- ..’tbprin,- -h i-id make thcrnscivc^ nn!>le by serving 


them age 1 pirent*. ‘Ihc -tadents di ui i study, re pect their tea- 


cliCt'.. Ol»e/t'.c;n an! KiHiU tb.cir necii Ihc teacher; ''Vjgtjj { he-r 
.h-'ive 1 1 ', run;. I’O.-.s'd-, them .nr. 1 perfect thtra in the art' end” 
s-ienm oyc liliS’ati.ng g-* A t, us in t.hc.m lfie''hU‘.bar(d shosrhi ■ 
resgect hi. v.sfe, hr Uv'.'/<A te l.-er fii.J 1 JsJh euer her v clfiito. The 
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w»rc should behive lovingly towards her husband jnanage the house 
cfliciently, be hospitable to all guests and exemplify marital fidelity 
Continuing m the same sem, Buddha has made a detailed des* 
cripiion of Jaws regulating the mutual behasiour between various 
people related socially He has preached the lesson of sacrifice, 
benevolence and sympathy to the multitude in its entirety His laws 
aim at making both society and the individual happy Considering 
these laws no one can declare Buddha to be an escapist 

(5) night /nc//Apoif— Right livelihood means earning ones 
bread and butter by right means ^\llhout it right activity cannot 
be fully practised According to Buddha, one should not trade m 
weapons, animals, meat, wine etc It is never good for any person, 
to cam his money by unfair and bad means liko pressure fraud, 
bribe extortion chicanry dacoity etc 

(6) lilghi cjfon Along with the obedience of law regarding 
vicw', volition, speech oction and livelihood, it is also necessary to 
Slop bad impitssions and avoid bad fccbugs EndeavoviTmg 

end is called right effort It includes self control negation of 
sensuality, stopping bid thoughts awakening good thoughts and 
concertrating the mind upon universal welfare Tive modes of 
restricting bad thoughts have been advocated 

(1) Meditate upon some good thought 

(2) Study the results of acting upon bad thoughts 

(3) Analyse the cause of bad thoughts and stop its results 

(4) Control the mind by physical efforts Obedictce of dharma 
depends upon the mind upon the obedience of dharma is depen 
dent the attainment of liberation In this way even a person who 
has made some progress along the spiritual path needs proper 
exercise in order to eliminate the risk of a lapse in future 

(7) Right tninJ/u!ness~Righl mindfulness mean* the retention 
of the body conscience and mental stale in thcif real form Bad 
thoughts occupy the mind only by forgetting their real form and 
when actions take place according to them pain must be suffered 
and the tendencies become stronger Right mindfulness includes 
the remembering of impurities of the body pleasure ruture of 
suffering nature of pam hatred and doubtful mind five skandhas 
senses, object of senses, means of liberation and the four noble 
truths Right mindfulness destroys attachment and releases one 
from pains 

Gautima Buddha described right mindfulness meticulously 
He preached that the body should be treated as constituted ofearth 
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water. Sire and air, is filled, it must be remembered, with deplora- 
ble things !i]:e bones, skin, intestines, spleen, urine etc. Oneshoufd 
see the burning of the body in a crematorium, its destruction, con- 
version to food for vultures and dogs and becoming dust. Remem- 
bering these truths makes one forget or loss love and attachment 
for one's ov .71 or another’s body. Due to this, the attachment for 
other bad tendencies is also destroyed, ft results in complete lack 
of passions ard elimination of pains. In this ssny, man avoids 
worldly attachment due to the efTect of right mindfulness. 

(8) JUg/:f conccrjrciion—'By pursuing the seven laws propo- 
unded above, man's tendencies of the dtta or mind are pacified and 
he becomes capable of entering right concentration. Before nirsana 
is attained, right concentration has four stages : 

fl)Inlhe first stage, the four no’ole truths are meditated 
upon vith a calm mind. Pure and detached thought creates unique 
happiness. 

(2) In the second stage, efibrts like meditation are suppressed 
and reasoning becomes unnecessary, doubts areremo'.ed and faith 
in noble truths increases. Here intuition replaces thought. Pro- 
found contemplation results in peace and perma.nence in the mind 
.At the same time, bliss and peace are sensed. 

(3) The third stage is one of indifference. Here the endeasour 
is to rc.mosc happiness and introduce indifference in the mind. In 
this the mind is in equilibrium, but one becomes indifferent to the 
happiness of concentration. 

(4) The stage of absolute peace is the fourth stage in which 
pleasure and pain are desfojed. In it the tendencies of the mind 
arc negated. It is a state of perfect peace, perfect inddference and 
perfect negation. In it, pains are coropletelv destroyed and mr.ana 
obtained. 

SHLEL. SAM.ADHI A.ND PK.U^A 


The eightfold path of Buddha has three major parts— Sbsel, 
conccntmtion or Samldhi and Prajna Prajal is real knowledne! 
superior to inieiicctual know ledge. Goad conduct is impossible 
without real L"ow ledge On the other hand, perfection of know- 
ledge, too IS not possible s.ithout right contact According]-/, in 
accordance sMth the tradition of Indian phitosopbv, Buddha foolts 
upon ^heel and pra;n£ a' complitr.entar. Prajna is 'destructive of 
sexual and ignorant tendencies Praira awakens or arises undis- 
turbed concentration The first <e-.en laws of the eightfold path 
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guiJe one lo\^-ards the perfection of concentration- Purtuinj it 
leads to the evolution of prajoa and shed. Perfect prajna, perfect 
shcel and perfect peace spring immediately after nirvSna is attained. 
In this way, it is culremely wrong to consider nirvSoa to be an 
empty state Besides preaching the meditation on phjsical defects 
or bad feeling Buddha has also stressed the adoption of friend]i> 
ness tou-ards every one, sympathy towards the suffering and 
aloofness towards the bad These four together arc called ‘Brahma 
Vihdra’. Non-violence has major importance m the preaching of 
Buddha Non violence requires both sympathy and friendliness 
Q 39 Discuss (he Buddhistic doctrine of dependent oriz{> 
nation. (Cal m 2 , mo) 

Slate and explain the Buddhist doctrine of dependent orlgt> 
nation Hon do they account for mcinory 7 

(Korifotak 1966 Madrai 1960, 1964 Poona J966) 
In the second great truth of Buddha's teachings there has been 
a reference to the doctrine of 12 Nidinai. This is the doctrine of 
Pratllyasamutpad / e , dependent origination This doctrine is 
the mam principle m Buddha's teachings while all others are based 
upon It Doctrine of Karma, momcnlarism, the theory of no-souI 
and all other Buddhist doctrines are based on the principle of 
dependent origination 

Literally speaLing, Pratltyasamutpdd means "This being 
given that follows or that a certain effect follows a certain cause ” 
Thus the doctrine of dependent origination explains the causes of 
the suffering, etc., in the world Pratltyasamuipdd is relative as 
well ns absolute Relatively, it is the world while from the absolute 
point of VIC# it IS Nirvjna Buddha has called it Bodhi as well 
as Dhamma "Whoever secs Pralltj-asamutpad, secs Dhamma and 
whoever secs Dhamma sses Pratitjasamulpdd ** The forgetting of 
the doctrine of the dependent origination is the cause of iirifenng, 
and by its knowledge all the sufferings arc annihilated 

Pratltj’asamulpld is a middle path between Shiiwstwad or 
the principle of eternity and Uchedwid or the principle of annihila- 
tion According to the former, some things are cfcmal they have 
neither beginning nor end, they are un-caused and do not depend 
on anjihmg clie According to the latter view, nothing remans 
after the destruction of things The doctrine of Pratltjasairutpad 
maintains a middle way m both these extremes According ton 
things have existence, but they arc rot etcrrjl On the ether hind. 
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they are never completely annihilated but something alwaj's 
remains. The origination of a thing is due to another. External 
or mental happenings are always due to some cause. This chain in 
causes and effects is ever recurring. 

After seeing the scenes of disease, old age and death, Buddha 
left his palace to find out their solution. This solution he got in the 
doctrine of dependent origination. “Then the blessed one, during 
the first w'atch of the night, fixed his mind upon the chain of 
causation in direct and in reverse order, from ignorance spring the 
samskarasi from the samskaras springs consciousness, from consci- 
ousness spring name’ and form, from name and from spring the 6 
provinces of the 6 senses /.e., eye, car, nose, tongue, body or touch 
and mind, from the 6 provinces spring contact, from contact 
springs cessation, from cessation spring thirst or desire, from thirst 
springs attachment, from attachment springs becoming, from be- 
coming springs birth, from birth spring old age and death, grief, 
lamentation, suffering, detachment and despair. Such is the origin 
of this whole mass of suffering. Action is destroyed by the destru- 
ction of ignorance, which consists in the complcteabsencc of know- 
ledge, the samskaras or the pre-dispositions are destroyed by the 
destruction of the ignorance, consciousness is destroyed by the 
destruction of the predispositions, by the destruction of conscious- 
ness name and form arc destroyed, by the destruction of the name 
and form the six provinces arc destroyed, by the destruction of the 
six provinces contact is destroyed, by the destruction of the con- 
tact feeling is destroyed, by the destruction of the feeling thirst is 
destroyed, by the destruction of the thirst attachment is destroyed, 
by the destruction of the attachment becoming is destroyed, by the 
destruction of becoming birth is destroyed, by the destruction of 
the birth, old age and death, grief, lamentation, suffering, detach- 
ment and despair arc destroyed. Such is the cessation of this whole 
mass of suffering.” 

The twelve links in the wheel of cessation maintained by the 
doctrine of dependent origination, have been divided into three 
classes viz., the past, the future and the present. Thus the twelve 
links can be presented as in the following table 

1. Those due to the past life ; — 

(n) Asidya or ignorance, (b) Samskaras or predispositions 
or tendencies. 

2. Those due to the present life • 

(r) \ ijnana or consciousness of self, (d) Nama-Rupa or 
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name and form, (r) 5adyalna or the six sense orpns 
if) Sparia or the contact (^) VedanS or feeling {h) TanhS 
or erasing (/) Llp2dlina or clinging or attachment 

3 Those of future life — 

(J) Bhasa or coming to be (it) Jaii or rebirth 

(/; Jarimaratja or old age and death 

In Budda’s teachings these links are not always twehe, but 
the abose description is considered to be most valid These twchc 
links arc present m this chain from the beginning to the end The 
cause of lUc present life is the past life, while the future depends 
upon the present AvidyJ and samskilr arc included m the second 
great truth Similarly, the PrairtyasamutpSd can be found m the 
second and the third great truths Leasing the first link and the 
last link, old age and death, the remaining ten links arc also called 
ten karmas Now these twchc links may be discussed In details 

(1) Ignorance or /tndjo— Avidy2 is the basis of the JIva hood 
or ego This is the substratum of action Together with Karma it 
forms the jIva It is due to it that the sufferings of the world arc 
concerted Ignorance causes ego sense and the individual thinks 
himself separate from the remaining world This results into 
atLichment to life which is the root cause of all suffering 

(2) PrrJtsposition (SamskSrasj^Vrt disposition means a 
disposition preceding to or preparing for certain activity Samsk^ra 
has been taken both m the sense of origination and the originating 
actrttty It also means actions with puniy and impurity, dbarma 
and adharma Taking m the wider sense il means that power or 
principle which creates new existences As there arc pre-disposi 
tions so are the results The pre disposition of the attachment to 
wards richCs, etc , causes birth m a rich family and the pre disposi 
tion of getting freedom from samskdras uLes towards h^mina. 

(3) Contcioitjnesi (iijn^nP) — After the cessation of the body, 
the senses and perceptions etc-, after death the consciousness 
remains and causes new birth unless aAer getting Nirv Jot ** 
completely annihilated Thus consciousness of self is the real cause 
of transmigration 

(4) Annie one/ form (Admn ifoop)— from consciousness is 
caused name and form ^'Vithout (he subject the object is meaning 
less The narne and form and consciousness arc mutually inde* 
pendent 

(5) Sense Organs From the name and form and 
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they nrc never completely annihilated but something always 
remains. The origination of a thing is due to another. External 
or mental happenings are always due to some cause. This chain in 
causes and effects is ever recurring. 

After seeing the scenes of disease, , old age and death, Buddha 
left his palace to find out their solution. This solution he got in the 
doctrine of dependent origination. “Then the blessed one, during 
the first watch of the night, fixed' his mind upon the chain of 
causation in direct and in reverse order, from ignorance spring the 
samskaras,' from the samskaras springs consciousness, from consci- 
ousness spring name' and form, from name and from spring the 6 
provinces of the 6 senses i.e., eye, ear, nose, tongue, body or touch 
and mind, from the 6 provinces .spring contact, from contact 
springs cessation, from cessation spring thirst or desire, from thirst 
springs attachment, from attachment springs becoming, from be- 
coming springs birth, from birth spring old age and death, grief, 
lamentation, suffering, detachment dnd despair. Such is the origin 
of this whole mass of suffering. Action is destroyed by the destru- 
ction of ignorance, which consists in the completcabsencc of know- 
ledge, the samskaras or the pre-dispositions arc destroyed by the 
destruction of the ignorance, consciousness is destroyed by the 
destruction of the predispositions, by the destruction of conscious- 
ness name and form arc destroyed, by the destruction of the name 
and form the six provinces arc destroyed, by the destruction of the 
six provinces contact is destroyed, by the destruction of the con- 
tact feeling is destroyed, by the destruction of the feeling thirst is 
destroyed, by the destruction of the thirst attachment is desttoyed, 
by the destruction of the attachment becoming is destroyed, by the 
destruction of becoming birUi is destroyed, by the destruction of 
the birth, old age and death, grief, lamentation, suffering, detach- 
ment and despair arc destroyed. Such is thcccssation of this whole 
mass of suffering.” 

The twelve links in the wheel of cessation maintained by the 
doctrine of dependent origination, have been divided into three 
classes ivr., the past, the future and the present. Thus the twelve 
links can be presented as in the following table : — 

1. Those due to the past life : — 

(fl) Avidya or ignorance, (b) Samskaras or predispositions 
or tendencies. 

2. Those due to the present life ‘. — 

(r) Vijnana or consciousness of self, {d) Nama-Rupa or 
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name and form, (<•) $adyalna or the six sense organs 
(/) Sparia or the contact (g) VedanS or feeling (A) TanhS 
or erasing, (i) Up2d5na or clinging or atuchment 

3 Those of future life — 

(J) Bhasa or coming to be (k) JJti or rebirth 

(/; Jarflmarana or old age and death 

In Bud da’s teachings these links arc not alwajs twelse, but 
the above description is considered to be most valid These tsselvc 
links arc present m this chain from the beginning to the end The 
cause of the present life is the past life, while the future depends 
upon the present Avidya and samskSr arc included m the second 
great truth Similarly, the Pratltyasamutp3d can be found in the 
second and the third great truths Leaving the first link and the 
last link, old age and death, the remaining ten links are also called 
ten karmas Now these tv'elve links may be discussed m details 

(1) Ignorance or WvWjd— AvidyS is the basis of the JIva hood 
or ego This is the substratum of action. Together with Karma it 
forms the jIva It is due to it that the sulfermgs of the world are 
conceived Ignorance causes ego sense and the individual thinks 
himself separate from the remaining world This results into 
attachment to life which is the root cause of all suffering 

(2) Predisposition (SamskSrasJ—^Pn disposition means a 
disposition preceding to or preparing for certain activity Samskdra 
has been taken both in the sense of origination and the originating 
activity. It also means actions with purity and impurity, dharma 
and adharma Taking in the wider sense it means that power or 
principle which creates new existences As there arc pre^iisposi 
tions so are the results The pre disposition of the attachment to* 
Wards richCs, etc , causes birth in a rich family and the pre disposi- 
tion of getting freedom from samskiras takes towards Nirvana, 

(3) Conicioiisncss (PijnSna ) — After the cessation of the body, 
the senses and perceptions etc,, after death the consciousness 
remains and causes new birth unless after getting NirvSpaitis 
Completely annihilated Thus consciousness of self is the real cause 
of transmigration 

(4) Acme and form {Noma Poop ) — From consciousness is 

caused name and form Without the subject the object is meaning- 
less The name and form and consciousness arc mutually inde- 
pendent. , 

(5) Sense Organs (Sad)afra)^From the name and form and 
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consciousness are born the six sense organs /.e., the eyes, the cars, 
the nose, tongue, skin and mind* 

(fi) Contact {Sparsd)-Tr tom the six sense organs arc born 
the external organs which make for the contact with the external 
world. Sometimes it is said that it is not that the seeing is due to 
eye, but the eye is due to seeing and similarly, cars arc due to 
hearing. Thus the external world is created by the form and the 
idea etc. 

{!) Feeling {Vedona) — The contact with the external objects 
creates dilTcrent feelings in the persons. Tlius due to the contact 
with the different types of objects one has different feelings of 
pleasure, pain, attachment, aversion etc., which bind him with the 
world. 

(8) Craving (7a;;/K7)— The craving born out of feeling is 
the root cause of suffering in this world. It is this craving w'hich 
takes the Vijnana from birth to birth. It is again due to this that 
the man runs after the worldly attachment like a blind person. 
The craving goes on ever increasing and as the craving is over- 
come the suffering disappears like the drops of water on the lotus 
flower. 

(9) Attachment or clinging {Upoddn) — The fire of the craving 
is due to the fuel and so where there is craving there must be clin- 
ging or attachment. It is the attachment with the worldly objects 
that causes the bondangc of the jlva with the world. It is only after 
getting liberation from this clinging that Nirvana is possible. 

(10) Cn;?j/;7g /o /;c According to Chandra Klrti, 

Bhava includes thoughts and actions which arc responsible for re- 
birth. Coming to be is due to clinging or detachment, Bhava results 
mto birth and birth leads to the sufferings of the olcf age, disease 
and death etc, 

(11) Ilcdnrth (Jn//)— Bhava creates rc-birth and so the Jlva 
is caught in the wheel of the world and remains in it till he attains 
Nirvana, 

(\2) Old age and death {Jara and Afarana) — Rc-bir^h causes 
the whole chain of the worldly sufferings. After the man is caught 
in the wheel of the world, the diseases, old age, sufferings and 
death etc., recur again and again. 

The above mentioned doctrine of dependent origination has 
been subjected to various types of criticisms. Of these some of the 
mo^i important arc as follows : 
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(1) Avidyi or Ignorance is the first cause in the doctrine ol 
dependent origination It is from ignorance that the cycle of the 
worjd begins But if every fact must have its cause then what is 
the cause of ignorance Buddha has not given any explicit answer 
to this question As a matter of fact, from the psychological 
standpoint this chain of cause and effect cannot be very much 
doubted and other philosophers have also admitted ignorance to 
be the root cause of all sulfcrings It is not very didlcult to under' 
stand why Buddha has not mentioned the cause of ignorance His 
problems wxrc rather empirical and pragmatic than philosophical 
That Ignorance exists is empirically proved and hence the question 
that why IS it there, becomes meaningless The mam question is 
not why there is ignorance, but how can it be removed Buddha 
was busy m finding an answer to this very question But it should 
not be forgotten that the philosophical enquiry into the cause of 
Ignorance has also its own importance In the philosophy of 
Buddha metaphysics has been subordinated to ethics The former 
1 $ secondary while the latter is primary But the philosophical 
problems have been always arising in human mind and reason 
demands their solution however impicrfcct it may be It should be 
noted that Buddha did not give much importance to philosophical 
problems As about other philosophical problems, Buddha has 
remained silent about the cause of ignorance, but like other cases 
here also this silence docs not mean ignorance As a matter of 
fact. Ignorance is indescribable, eternal and the nature of the world 
The latter Buddhist philosophers like Ashwa Ghosh etc , have dis 
cussed the cause of ignorance and admitted it as originating from 
TathStn The cause of AvidyJ can be discussed only after admit* 
ting a cosmic Reality Ignorance is one of the powers of that 
cosmic existence 

Q 40. Write a short note on Buddhist doctrine of Karma. 

The doctrine of Karma m Buddhist philosophy is based on 
the doctrine of dependent origination According to both these 
doctrines, the present life of man is the result of his past life and 
the future depends upon the present According to Buddhist reli- 
gion, ■ Because of their karmas, men arc not similar, but some are 
/ong/ivfitg somcsfto f hstftg, some besithy and some trnheaftfty 
etc,” When a disciple with broken head and blood flowing from 
It came to Buddha, Buddha said, ‘ Oh Arhat, bear it as it is 
}ou arc be»nng the fruits of )our karmas for which >ou would 
have suffered in hell for centuries ’’ According to the doctrire o 
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■karmas,' every nian is. responsible for his actions; The actions must 
bear fruit. • The future of every individual depends on his present 
actions.' 

> According to the doctrine of karma, the fruits of the actions 
: arc according to the character of the actor. If some bad man has 
committed a sin, he will have to suffer for it in the hell. But if 
some good man has by chance committed some evil action, he will 
• get rid of it after suffering a little in this very life. “It is like this 
that if a man puts some salt in a small cup of water, the water will 
become salty and not worthy of drinking. But if the same amount 
of salt is thrown in the water of the Ganges, no visible defects will 
■ be observed.’’ 

' When the doctrine of karma becomes all-powerful the human 
' freedom disappears. When everything is pre -determined according 
to karmas, then how can the individual effect any change in it ? 
Gautama Buddha has not given any clear answer to the freedom of 
man vis-a-vis the doctrine of karma. But he has accepted the 
possibility of overcoming the entire law of karma and the actuality 
of the free actions. According to Buddha the doctrine of karma 
is not mechanical. Though the present is determined by the past, 
the future is free and depends on our will. “O priests ’ if any 
one says that the man must bear the fruits of his karmas, there is 
no religious life in that condition, nor is there any opportunity of 
the absolute destruction of suffering. But if some one say that the 
reward which a man gets is according to his action then, priests in 
that condition there is religious life and the opportunity of the 
destruction of all suffering.” As a matter of fact, if the doctrine of 
karma is mechanical then there is hardly anyplace for religion and 
ethics in human life. The doctrine of karma shows an order in the 
field of spiritual development ns well as that of terrestrial process. 
It docs not lessen the importance of efforts and responsibility. The 
philosophy of Buddha is against absolute determinism as v.cll as 
against absolute indeterminism. 

In the Buddhist philosophy, the succession of the world has 
been called Bhava-Chakra. In their cycle, the chain of the cause 
and effects is alw.ays operating. It is this effect which has been 
cmphasi?cd in the doctrine of the dependent origination. Both 
birth and death are two links in the same chain. As the old is 
dc.'trojcd, the new takes birth. Not only human beings, but all 
living beings arc caught in this cycle of the world. 
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But thffrc iJ an escape from this wordly cycle According to 
the Buddhist phi/osophy the karma ceases to have any e/Tcet in the 
spiritual status fn that stage the larmas and their effects 
arc destroyed for ever and the man rises above both menu and 
dements After attaining liberation the actions cease, but this docs 
not mean inactivity firaJJy speaking, aJI ksrirvts do not bear f/wji, 
but only those karmas result into effects which are prompted by the 
passions originating in ignorance After (he attainment of iibeni' 
tion the karmas remain, but they bear no fruit as the burnt seeds 
do not sprout in the plants 

Q 41, Write a short note on the doctrine of rebirth (a Bud- 
dhist philosophy 

Buddha docs not bd'cve m any permanent soul Con- 
sciousness IS an eternal process m which there is the relation of 
antecedent and subsequent between different movements But there 
Is no unchanging immutable soul behind this process Hence 
logically there is no place for rebirth m Buddhist philosoph) After 
death the Samskaras of the jivas remain These lamskaras are 
acco/dmg to his karmas and jt ts due to these that J 1/nk between 
one birth and another is maintatnod This samtijra ts expressed in 
the lilt thought of a dying person Along with this power of karma 
attachment or clmgmg (Ifpidan) is- also reqou-ed This Upldan is 
the-power which is the cause of the -new birth according to old 
karmasi Without it the karmas ihemscjves have no power After 
the-attamment of liberation the attachment is destro)ed and 
Upldina annihilated, resulting into the negation of the rebirth 
There IS no similarity between the past and the pressnt individual 
except that the new ts according to the karmas of the old Some- 
times even consciousness has been admitted as rematmflg after 
death, •'Whatever wc arc or vrbatever we have thought isihe result 
of It, censclodshcss has been rightJy'conccivcd as ih^ essence of our 
soul •• In /bet this proves the close relaijon beiwren conscic usness 
action, thought and will After the atiaiwnrnt of Nirvdpa, sine ts 
liberated f»olh Ironrthe consciousneis as-wcU ts from actions 

0 42 rxpltln the Boddhlst denial of sool fAtmao) and show 
bow (he llnddhlst acconots for reMrth acd kantia 

I - fCii> /W TfifJ 

» The theor) of no-soiH also follow-s fron the doctfire of 
dejHndenr nfiginaiieit TherCjis no /ijviiib/e pemanent suharance 
bfcsidrs the ffoit- ofj omicibtanms^ *AMfcc body i» drstrejed the 
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five skandhas disappear into five elements (Pancha Bhntas) and 
nothing remains besides the Upadana or karma. This principle is 
known as the theory of no-soul in Buddha’s philosophy. 

Like the view of William James, Buddha also admits the self 
as the flow of consciousness. In the consciousness the present mo- 
ment is the result of the past moment and tiic future is the result 
of present. Thus one moment succeeds another moment and the 
actions and the memory of the past moments arc transferred to the 
next moment. The cause of the present mental state is the past 
mental state. Buddha has explained the continuity of the life with 
the cxamp'c of the flame of a lamp. There is cause and effect 
relation between antecedent and subsequent states of life. The life 
is a systematic and continuous process of different stages. In this 
process every stage depends on tlic stage preceding it, and the subse 
qucni stage is the result of the present stage. Hence the life is 
homogeneous. Like the flame of a lamp it is changing every 
moment. Tlie flame of a lamp in every moment depends on the 
conditions prevailing at that time, but in spite of the difference in 
flames, they appear to be the same due to continuity. Buddha 
believes in rebirth and the principle of karma. He, however, docs 
not believe in rebirth in the sense that soul enters in a different 
body after leaving one body, but rebirth means that another birth 
follows every birth, or another birth is caused due to one birth. 
Just as a lamp can be lighted by another lamp and yet the lightsof 
both cannot be identified, similtirly in spite of causc-and-cffcct 
relations between the two, the two births arc different and not 
identical. 

As a matter of fijct, Buddha has always asked the disciples not 
to indulcc in useless iliscussions regarding the soul. If the soul is 
taken as cteriKi), ime uets attached to it and suffers in the efforts to 
make it happy According to Buddha, the love with the invisible 
and unprosed soul is as much ludicrous as the love of some invisi- 
ble and imaginars beautiful ssoman. The attachment towards this 
soul is like preparing a ladder to mount on a place wh'ch has not 
been seen b\ .ms one. 

According to Buddha man is a name for a conglomeration. 
Just ns wheel and other parts of a chariot arc together called a 
chariot, similarls the body ssith the esternai form, mental states 
and colourless consciousness is together called human being. This 
conglomeration (Sanghat) is the man. Besides this there is no soul. 
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So Jong as »h»$ conslomcfation itmam*. {he hfe ofminaho 
rematos, death is the name of its destruction 

At another place, Buddha has called the man as the sum toul 
of five skandhaj These five skandhas arc chansmg dements and 
man « more or less a cotlcclion of them As the man djcs this 
collection » scattered In the five skandhas the first is the -Roop' 
uhich includes the form, complex and si c etc of the human body 
Another slandha is Vedand which includes the feelings like plea 
lure pain and aversion etc The third slandha is consciousness 
orsanjoJ It includes diflerem type of conglomeration and know 
letfge TTie fourth slandha is the samskdras which include the 
tendencies due to the actions of the past birth The fifth slandha 
IS the Vyndn or consciousness 

Q 43 Explain and examine the Doddba view that nbat 1* Is 
mcmenfary fCJ 

State aod explain the Ruddhlstle doctnne of tnomentarlncss 

] 966 ) 

According to Buddha ‘All the existing things have been 
originitated due to some cause All these things are Ron eterival In 
every way.” “Whatever appears to be eternal and permanent is 
also perishable NVhatcstr appears to be great has also us decline 
'Vhere there is union there is also separation WTierc there is birth 
there IS also death ‘ Five things are absolutely necessary ^Vho 
ever can be old he must become old whoever can be ill he must 
fall ill, whoever is subordinate to death he must die, whatever is 
perishable its destruction is impcmtivcand whatever Is non-cterna/ 
It must go* These rules cannot be violated by any worldly or 
dmne power This fiew is a middl* nay between the news of 
absolute existence and absolute nihilism All things exist this is 
a one sided view, nothing exists Ihi* is another one sided view. 
Leas mg both these onesided views Buddha teaches the ruddle 
path and the essence of the middle doctrine is that the life is a be 
coming itisBhivarup* Evcrjthing m this world is merely a 
conglomeration of perishable qualities Evciy thing is norjentary 
This world IS determined by the principle of dependent origination 
It has neither beginning nor end Thus human being* animals 
Cods plants things bodies forms substarcc etc all art perisha- 
ble Every thing has a beginning existence and extinction 

This doctrine of impermanence (Anitpvad) ofRuddha wav 
given the form of the doctrine of momentanness by his duciplcs 
Af a matfer of fact the doctrine of momentanness foBowsfrom the 
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principle of dependent origination. Whatever is born will also be 
destroyed and whatever may be destroyed cannot be thought to be 
permanent. Hence everything is niomcnlar}% Thus the doctrine 
of momcntarincss goes further than the principle of impermanence. 
It not only means that cvery^thing is impermanent, but according to 
it everything exists only Tor a moment. 

The Buddhist philosophers have given several arguments in 
support of the doctrine of momcntarincss. Of these one of the 
most important arguments .is that of Arthakriyakariva, the 
argument from the power of generating action. According to this 
principle only that thing can produce effect which has existence and 
whatever cannot produce effect has no existence. Similarly, so far 
as a certain thing has the power of producing effect, it has exis- 
tence. When it ceases to produce any effect, its existence also cea- 
ses. Again, one thing can produce only one effect. If at this time a 
thing produces effect and ’at the next moment another effect is 
observed or no effect is observed, then one should suppose that the 
former thing has ceased to exist, because one thing can produce 
only one effect in one moment c, g., a seed cannot develop in the 
same way in any two moments. When the seed is in rhe bag, it will 
not sprout in the form of a plant; when shown m the earth, it 
sprouts in the form of a plant. This plant again develops from mo- 
ment to moment. In this process of development no two moments 
arc similar or identical. Hence there can be no one cause of the 
effect observed in two moments ro m other words the plant is chan- 
ging from moment to moment, and so by the principle of the 
power of producing effect the "ced also changing from moment 
to moment. 

Similar)), all the things of the world are momenlar>'. The sou! 
momentarv because no man um remain identical in tW'O mo- 
ments I his principle is kn »wn as the doctrine of momcntarincss. 
The pnnupie of karma and the doctrine of no-soul arc 

vers muwh re .*;c \ the rrmciple of impermanence or that of 
momenLirme He'Kc :1c writ osm of the principle of momentari- 
ness will he cseriiv ihc wnrjvi>m of the principle of karma and the 
Chcor> of n«>n-s >ij 

Satnkara has aJsanwcd the following rnam arguments against 
tht thcor> of m* mentarincSi 

1 1) If the se]f is rnurnentarv kno.v ledge is impossible. The 
Buddhist philosophers have not differentiated between the self and 
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iti m9dif5v3tionf Whatever m subject to modjfication cannot know 
another Ihtnj which li being modified The knowledge of change 
requires an un changing know er Samkara diTcrcntiates between 
Dodht and prat) aya, knowledge and ideation fdea u changing, 
knowledge » eternal Knowledge pre supposes a knower which can 
unify the automatic experience coming through difTcrcnt sense 
organs Perreplion requires the vnificatjon of th- scattered sensa 
tions This u the function of the self To experience change one 
must himscJf be beyond change On!) because of som' simibnues. 
some states cannot be called to be the states of one thing For it, 
all these states most have some comomn permanent clement Simi* 
larly, if the soul is momentary, the processess of comparison, me- 
mory and other mental activities ore impossible 

(2) The cause and clTcct relation cannot be explained on the 
basis of the principle of momentarincss If a cause remains only 
for a moment and absolutely disappears next moment, it cannot 
produce an cfTcct because it not only requires the existence of the 
cause but the cause must continually act Thus if the cause ts 
momentary, the cTect is ill be conceised to be born out of nothing 
and if this IS so any cITect can be born from any cause or cTcctean 
be generated ntn without cause which is clearly impossible The 
relation of cause and cfTcct is impossible without continuity bet- 
ween the two and any tort of continuity is against the principle of 
momentarincss The origination, sustenance and destruction can- 
not be in the same moment and if they arc m different moments 
and the difTcrcnt stages ofthe same thing, that cannot be called to 
be momentary 

The Jam Achraya ficm Chandra has adsanced fisc arguments 
apinst the principle of momentannesi 

(a) Krla Profua— The karma of human beings cannot be 
explained on the basis ofthe principle of mom'mtarmess This 
also annihilates ethics If a man has done an action and the irxt 
moment he is another man, how can this other person be given the 
fruits of the action of the former simply on the basis of siailirity 
The Buddhist philosophers have not answered this question of the 
king Milmda that if the self is merel) a process of momentary 
modification who is ihc doer of them and who gels their fruits 
{b) hrta karma JSAog— Similarl) the bearing of the fruits of 
Kama also cannot be explained on the bans of the principle of 
monentariress If the self is changing from moment to non*nt 
then the bearing of its fruits should be c‘'angng 
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aim at cosmic good. Thus the ideal of Hinayatta is individual 
v’hile that of Mahayana is universal, 

(3) In Hinayana, there is emphasis on self dependence. 
According to it man can attain liberation only by his own clTorts, 
As Buddha himself, has said, “Be ye a lamp unto you*’. The 
aspirants must themselves try for their own uplift. Before attaining 
Mahaparinirvana, Buddha said to his followers. “All constructed 
things or conglomerations are subject to destruction. One should 
try for liberation by one's own clTorts,” The other sect Mahayana 
however, also finds place for the worldly persons who arc so much 
busy with the struggle in life that they cannot themselves make 
elTorts for their liberation and need the help of others. According 
to Mahayana sect, the compassion of Buddha can also lead to the 
liberation of man. 

(4) Hinayana is athiesm. In it the place of God has been given 
to karma or the essentials of Dharmn. Dhamma (Dharma) moves 
the whole ssorld. It is due to it that the fruits of karma are not 
destroyed and every' individual attains mind, body and worldly 
things according to his own kannas. In the Hinayana, there is 
provision for seeking the shelter of Buddha, Dhamma and Sangha, 
but Buddha was never conceived as the ideal of worship or God 
In MahSy.lna gradually, the Buddha became the ideal of worship 
and is identified with the ultimate existence. Siddlifirtha G.njt.imd 
was adored as the incarnation of Buddha or the ultimate truth In 
the form of Dharma Kaya. Buddha becomes God He is (he 
controller of the world and descends on the earth for t.'.i .Purpose 
of rood of the living beings. The sufferers in the \^or 1 p- ,, (,> get 
the help, sympathy and compassion of Buddlia bs u.cp rg it as 
God. In this form. Bu'* ' also known as Am,- ,‘o , u, .(.n... 
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clarity of the ideal while Mahajflna aimed at its utiht} In 
Hlnay jna, the early Buddhist principles remain in their original 
form while m Moha>5n3 many new thoughts and principles were 
added to them 

(8) Due to being consenative one finds asceticism narrow- 
ness and superstitions in Illnajilna MahSyana being progressive 
his a healthy and sjmpalhetic attitude and liberal and progressive 
ideas 

Q« 45. Gire an outline of the philosophy of the Valbhaslkas. 
lion do the Santrantika criticise the Valbhaslka riew of pereepllon 7 

(Cel WO) 

l^xplaln clearly the fandamenrals of the four schools of Bad- 
dlilstic phllosoph}. In nhat respects do they essentially dllfer 7 

(Cmrat 196 ) , Jtajaithan 1965) 

PHILOSOPHICAL SECTS Of BUDDHISM 

Though Buddha was himself absolutely rational and tried to 
prove everything by reasoning yet he kept silent regarding some 
philosophical questions and refused to discuss some other problems. 
It IS on these issues and problems, that the later Buddhist philoso 
phers very much differed from one another and presented widely 
diflerent opinions One finds the seeds of positivism, phcnomcru- 
lism and empiricism only in the philosophy of Buddha His view-s 
can be called positivist, because according to them one must try 
for the progress of this life m this very world It can be called 
phenomenalism since according to Buddha we can have definite 
knowledge of only those objects which arc subjest to empirical 
experience Thus some have called Buddhist philosophy empiri- 
cism because according to it experience is the only proof of 
knowledge Regarding the ultimate reality some philosophers inter- 
preted Buddha’s approach as agnostic while others explained n as 
mystic and even iranscendentalist Those who interpreted Buddhist 
philosophy empiriv ally called him agnostic, because according to 
empirical principle the know ledge of imperceptible things is Impo«i- 
bic Buddha sometimes referred to such knowledge which cannot 
be known by rational argumentation due to being worldly Buddha 
has accepted prajni as the ultimate Inowledge PrajnJ is beyond 
the senses Hence some philosophers interpreted Buddha s philoso 
phv as transcendentalism Buddha has referred to such knowledge 
which cannot be proved by experKnee or logo, which is not sub- 
ject to worldly thoughts, ror can he described by words On this 
basis some philosopher# have inlerprcietl Buddha s philosophy as 
mystic. 
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aim at cosmic good. Thus the ideal of Hinayaua is individual 
while (hat of Mahayana is universal. 

(3) In HInayana, there is emphasis on self dependence. 
According to it man can attain liberation only by his own clTorts. 
As Buddha himself, has said, “Be ye a lamp unto you". The 
aspirants must themselves try for their own uplift. Before attaining 
Mahaparinirvapa, Buddha said to his followers, “All constructed 
things or conglomerations arc subject to destruction. One should 
try for liberation by one’s own efforts." The other sect Mahayana 
however, also finds place for the worldly persons wdioareso much 
busy with the struggle in life that they cannot themselves make 
efforts for tlicir liberation and need the help of others. According 
to Mahfiyana sect, the compassion of Buddha can also lead to the 
liberation of man. 

(4) HInayana is athiesm. In it the place of God has been given 
to karma or the essentials of Dharma. Dhamma (Dharma) moves 
(he w’holc world. It is due to it that the fruits of karma arc not 
destroyed and every individual attains mind, body and worldly 
things according to his ow7i karmas. In the HInayana, there is 
provision for seeking the shelter of Buddha, Dhamma and Sangha, 
but Buddha was never conceived as the ideal of worship or God 
In Mahayana gradually, the Buddha became the ideal of worship 
and is identified with the ultimate existence, Siddhartha Gautama 
was adored as the incarnation of Buddha or the ultimate truth. In 
the form of Dharma Kfiya, Buddha becomes God. He is the 
controller of the world and descends on the cart!) for the purpose 
of good of the living beings. The sulTercis in the world pray to get 
the help, sympathy and compassion of Buddha by accepting it as 
God. In this form. Buddha is also known as Amitabha Buddha. 

(5) The HInayana sect believes in the tradition of old Buddhist 
philosophy As it ha-, tx'cn already painted out, it is conservatively 
and u‘hemcntly opposed to all types of changes. Mahayana, on the 
other hand, is progressive, lienee in the Mahayana sect there were 
grc.Tt scholar:, like .Ashva Gho.sa, Nilg.'irjtina, Asanga. Vasu 

Handhu and .Arya Des.i etc . who seriously discussed the various 
philosophical problems 

(6) Due to faith in the ancient tradition, HInayana docs not 
accept self According to Mahayana, on the other hand, only the 
lower icif or Hina .Atru.an is illusors. the transcendental self or 
.Mahritrnii is not taisc 

(,7) In fact, Hinav.ina was more concerned with the purity and 
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clarity of ibe iJcal while Mabii)jln3 aimed at its tilility In 
Hlna>2na, the early Buddhist principles remain in their original 
Term while m MahajSru man) new thoughts and pnnapleswerc 
added to them 

(8) Doc to being consenaine one finds asceticism, narrow 
rcss and supcrstiiiorts in Hlna)5na hfah3)An3 being progressive 
has a health) and S)nip3ihcl)C attitude and liberal and progressise 
ideas 

Q* 45. Clrc an outline of the phUosoph) of the Valbhaslkas. 
How do the Santrantlka criticise (he Valbhaslka view of perception T 

(Cel !9?0) 

Explain clearly the fandafflrntaN of the four acbocls of Bud« 
dfalsllc phllosoph). In what respects do they essratlally differ ? 

(Cnjrer 1961, Kajaiihan I96S) 

PHILOSOPHICAL SECTS OP BUDDHISM 

Though Buddha was himself absolutely rational and tried to 
prose cscr)lhing by reasoning, )'ct he kept silent regarding some 
philosophical questions and refused to discuss some other problems. 
It IS on these issues and problems, that the latcrBuddhist philoso 
phers scry much dilTcrcd from one another and presented widely 
different opinions One finds the seeds of positivism, phenomena- 
lism and empiricism only in the phllosoph) of Buddha His views 
can be called positivist, because according to them one must try 
for the progress of this life m this very world It can be called 
phenomenalism since according to Buddha wr can have definite 
knowledge of only those objects which are lubjcst to empirical 
experience Thus some have called Buddhist phllosoph) empiri- 
cism. because according to it experience is the only proof of 
knowledge Hegarding the ultimate realii) some philosophers inter- 
preted Buddha's approach as agnostic vshile others explained it as 
m)slic and even iranscendenulisi Those who interpreted Buddhivt 
philosophy enpirually called him agnostic, because according to 
empirical principle the I now ledge of imperceptible thingsis imposi- 
blc Buddha sometimes referred to such knowledge which cannot 
be known b) rational argumentation due to bemg worldl) Buddha 
bas accepted prajnA os the ultimate Inowledgc PrajrJ is bc)ond 
the senses Hence soire philosophers irterpreted Buddha s phdoso 
pby as transcendentalism Buddha has referred to itu:h krowj-dge 
which cannot be proved by experience or log c, which is not sub- 
Tcct to world!) tl oughts, ror can he dcscnl^d bv words. On this 
basis sotre philosophers hsve interpreted Buddha s phllorophy as 
ms-stic. 
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In this way, discussing the various philosophical problems 
differently the Buddhist philosophers established more than 30 
schools. Of these the two most important religious sects, Hinayana 
and Mahayana have been described earlier. The Mahayana sect 
was however, divided into two classes Sunyavad or Madhynmik 
and Vijnanavad or Yogachara. The Hlna 3 ana sect was also 
divided into two classes : Vaibhasika and Sautrantika. These two 
classes differ on the question of the existence of external things, 
but both Sautrantika and Vaibhasika accept the physical and 
mental objects as true. Hence they arc called as Sarvasfivadin or 
those believing in the existence of everything. These two classes, 
however, differ on the question of the source of knowledge. 
According to Sautrantika the c.xtcrnal objects arc not known 
through perception. According to Vaibhasika, on the other 
hand, the knowledge of the external objects can also be gained 
through perception. 
sauvastivahin secis 

As has already been pointed out, the Sarvastivadins believe in 
the existence of everything. According to them both Chitta and 
external objects have existence and both have many elements. 
These elements were called Dharma. The Dharmas arc of 75 types. 
The substratum of Dharmas was known as Sanghat. It is hence 
that Stacherbatsky has called SarvSstivad as "Sanghatwad.” The 
material sanghats of chitta arc of 1 1 types. The Chitta is also a 
sanghat. The sanghats of chitta arc of 46 types. Only three 
dharmas arc not subject to sanghat. These arc Akasa, Apratisan- 
khyanirodh and Pratisankhyanirodh. Atom is the unit of the 
matter. Atom is of four types : earth, water, fire and air. The five 
sense organs arc made of five types of special atoms. The atoms 
arc beyond the senes, only their combinations be perceived. 
VAIBttASIKA SCHOOL 

The Vaibhasikas accept both Chitta and the matter. Both 
these arc constituted of the dharmas. There is no eternal soul. 

Akafa and Nirvana arc eternal. There arc four dharmas, i.c. 
earth, water, air, and fire. The earth is hard, the water is cool, 
the fire is hot and the air is mobile. Tlic eternal things arc real. 
They arc the compounds (sanghat) of atoms. The atoms have no 
form, sound, taste and colour. They arc indivisible and cannot 
enter into one another. The perceptible things arc the conglome- 
rations of imperceptible atoms. Here, a distinction has been 
drawn between Sanghat Paramrmu and Dravya Paramanu. The 
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In this way, discussing the various philosophica! problems 
dificrcntly the Buddhist philosophers established more than 30 
schools. Of these the two most important religious sects, Minaj’ana 
and Mahayfma have been described earlier. The Mahuyiina sect 
was however, divided into two classes Sunyavad or Madhyamik 
and Vijnanavad or Yogachfsra. The Hinayana sect was also 
divided into two classes : Vaibhfisika and Sautrantika. These two 
classes dificr on the question of the existence of externa! things, 
but both Sautrantika and Vaibhasika accept the physical and 
mental objects as true. Hence they are called as Sarvaslivadin or 
those believing in the existence of everything. These two classes, 
however, differ on the question of the source of knowledge. 
According to Sautrantika the external objects arc not known 
through perception. According to Vaibhasika, on the other 
hand, the knowledge of the external objects can also be gained 
through perception. 

SAUVASTIVAniN SECIS 

As has already been pointed out, the Sarvastivadins believe in 
the existence of everything. According to them both Chitta and 
external objects have existence and both have many elements. 
These elements were called Dharma. The Dharmas arc of 75 types. 
The substratum of Dharmas was known as Sanghat. It is hence 
that Stachcrbalsky has called Sarvfistivad as “Sanghfitwad.” The 
material sanghats of chitta arc of 1 1 types. The Chitta is also a 
sanghat. The sanghats of chitta arc of 46 types. Only three 
dharmas arc not subject to sanghat. These arc Akasa, Apratisan- 
khyanirodh and Pratisankhyanirodh. Atom is the unit of the 
matter. Atom is of four types : earth, water, fire and air. The five 
sense organs arc made of five types of special atoms. The atoms 
arc beyond the senes, only liicir combinations be perceived. 
VAimtAStKA .SCHOOL 

The Vaibhasikas accept both Chitta and tlie matter. Both 
these arc constituted of the dharmas. There is no eternal soul. 

Akasa and Js'irvfiria arc eternal. There arc four liharmas, l.e. 
earth, water, air, and fire. The earth is hard, the water is cool, 
the fire is fiot and the air is mobile. Die eternal thinrs arc real. 
They are the compounds (sanghat) of atoms. The atoms have no 
form, sound, taste and colour. They arc indivisible and cannot 
enter into one another. The perceptible things arc the conglome- 
rations of imperceptible atoms. Here, a distinction has been 
drawn betueen Sanghat Paramrir.ui and Dravya ParanKlnu. The 
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former Is jhe subtlest form of atom The latter j$ %jlboul colour 
and indivisible It is of eight type earth, w-ater, fire, air, imcH, 
taste colour touch and karma dhitu 

The VaibhJsika philosophers base criticised the SautrSntika 
Slew regarding perception According to Vaibh^sika philosophers 
the inference of things external to knowledge is self contradictory 
If all the external objects are inferred by their knowledge, then no 
thing can be known by perception In the absence of perception 
there can be no relation of concomitance between the major and 
the minor premise without which no inference is possible Tins is 
opposed to actual experience In fact, things arc of two types* 
Grahana and Adhyawasaya 

Similarly, experience is also of two types i e Grahana and 
Adhyawasisa nie formless experience by the sense organs in the 
first stage of knowledge is known as Grahana This is attnbuteless 
knowledge It can be compared with the sensation m the language 
of psychology \Vhen this sery knowledge assumes form and 
appears as attributed it is called Adhyawasaya, which can be 
compared with the perception in the psychological parlance The 
Vaibhasikas accept the presence of the external things and conceise 
them as subject to perception. 

The sense organs are material They know the objects of Ihcir 
knowledge without any contact with them In such knowledge no 
external contact of sense organs with the object is perceived These 
sense organs include the eyes carsandmmd Other sense organs 
must come in contact with the things to know them Hence doe 
to defect m these senses there is also difference in the knowledge 
attained through them By coming m contact with external world, 
n type of samskara occurs m the sense organs (Indriyas) By these 
Samskaras the Chitta is enlightened and there is the manifestation 
of Chaitanya in it After it there is the arousal of difrercni types 
of knowledge in the Chitta According to Vaibhiisika that is pra 
min^t by which direct knowledg- is possible The pramaijas are 
of two types Pratyaksa (perceptual) and anumina (inferential) 
Both these pramanas arc known as samyagjnina (right knowledge) 
and It IS by these that all the purusarthas arc attained 

Pratyaksa is the knowledge devoid or imagination and error 
This knowledge is of four types 

(1) InJrlya JnoTui— This is the knowledge attained through 
s-nscs 

(2) t/imo itj^ar>a-ln this knowledge th-re is the sensual 
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In this way, discussing the various philosophical problems 
(lificrently the Buddhist philosophers established more than 30 
schools. Of these the two most important religious sects, Minajana 
and Mahayana have been described earlier. The Mahayana sect 
was however, divided into two classes Sunyavad or Madhyamik 
and Vijnanavad or Yogachara. The Hinayana sect was also 
divided into two classes : Vaibhasika and Sauirantika. Tl)csc two 
classes differ on the question of the existence of external things, 
but both Sautrantika and Vaibhasika accept the physical and 
mental objects as true. Hence they arc called as Sarvastivadin or 
those believing in the existence of everything. These two classes, 
however, differ on the question of the source of knowledge. 
According to Sautrantika the external objects arc not known 
through perception. According to Vaibhasika, on the other 
hand, the knowledge of the external objects can also be sained 
through perception. 

SAUVASTlVADlN SECTS 

As has already been pointed out. the Sarx'astivadins be 
the existence of everything. According to them both Chi 
external objects have existence and both have many cl 
These elements were called Dharma. TIjc Dharmas are of 7‘. 

The substratum of Dharmas was known as Sanghat. It i 
that Stacherbatsky has called Sarvastivad as “Sanghrilwad. 
materia! sanghats of thitta arc of 1 1 types. The Chitta i; 
sanghat. The sanghats of chitta arc of 46 types. Only three 
dharmas arc not subject to sanghat. These arc Akasa, Apratisan- 
khyanirodh and Pratisankhyanirodh. Atom is (he unit of the 
matter. Atom is of four types : earth, water, fire and air. The five 
sense organs arc made of five types of special atoms. The atoms 
arc beyond the senes, only their combinations be perceived. 
VAinifAStKA SetiOOL 







The Vaibhfisikas accept both Chitta and the matter. Both 
these arc constituted of the dharmas. There is no eternal soul. 

AkiiCi and Nirvana arc eternal. There are four dharmas, l.c. 
earth, water, air. and fire. The earth is hard, the water is cool, 
the fire is hot and the air is mobile, Die eternal things arc real. 
They are the compounds (sanghat) of atoms. The atoms have no 
form, sound, taste and colour. They arc indivisible and cannot 
enter into one another. Tlic perceptible things arc the conglome- 
rations of imperceptible atoms. Here, a distinction has been 
drawn between Sangliijt Paramapii end Dravp Paramunu. The 
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former Is ihc subtlest form of atom The latter ts SMthout colour 
and indivisible It is of eight t)pe earth, siater, fire, air. smell 
taste, colour, touch and karma dhiltu 

The Vaibhlsika philosophers base criticised the SautrJnlika 
view regarding perception According to VaibhSsika philosophers 
the inference of things external to knowledge is self contradictory 
If all the external objects are inferred by their knowledge, then no 
thing can be known by perception In the abscrcc of perception 
(here can be no relation of concomitance between the major and 
the minor premise without which no inference is possible This is 
opposed to actual experience In fact, things are of two types 
Grahana and Adhyaw-asaj-a 

Similarly, experience is also of two types / e Grahaija and 
AdhyawasSsa The formless experience by the sense organs in the 
first stage of knowledge is known as Grahapa This is attributeless 
knowledge It can be compared with the sensation in the language 
of ps>chology When this very knowledge assumes form and 
appears ns attributed it is called Adhyawasaya, which can be 
compared with the perception in the psychological parlance The 
V'aibhasikas accept the presence of theexicmal things and conceive 
them as subject to perception. 

The sense organs are material They know the objects of their 
knowledge without any contact with them In such knowledge no 
external contact of sense organs with the object is perceived These 
sense organs include the eyes ears and mmd Other sense organs 
must come in contact with the things to know them Hence due 
to defect in these senses there is also dilTerence in the knowledge 
attained through them By coming in contact with external world, 
n type of samskara occurs in the sense organs (Indriyas) By these 
Samskaras the Chitta is enlightened and there is the manifestation 
of Chaitanya in it After it there is the arousal of different types 
of knowledge in the Chitta According to Vaibhdsika that is pra 
mdui by which direct knowledge is possible The pramaijas arc 
of two types Pralyaksa (perceptual) and anumina (inferentiaj) 
Both these pranunas are known os samyagjndna (right knowledge) 
and It is by these that all the purusarthas arc attained 

Pratyaksa is the knowledge devoid or imagination and error 
This knowledge is of four types 

, (1) /nirfta /iMuifl— This is the knowledge attained through 

^s-n$es 

\{2) ^fjno-l’ij’tana-Jn this knowledge ih*re is (he sensual 
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knowledge in the form of samananlara pratyaya after the know- 
ledge through senses. This samanantara pratyaya is a mental 
modification in the absence of which there is no knowledge even 
after continued seeing. Thus Mano-Vijnan is horn of both the 
object and the consciousness. 

(3) /lHnff-So/?n«/a7!£7— Atma-Samvedana is the manifestation 
of chitta and its Dharmas arc like pleasure and p.ain in their real 
form. This is attributclcss, without error and of the nature of 
self-realisation. 

(4) Togic J/wtm— -Yogic Jnana is the ultimate knowledge of 
the things perceptible through various pramanas. Tim object of 
pratyaksa is swalaksana. Swalaksana is tliat object in which there 
is difference in the form of knowledge by the presence and absence 
of its contact. It is by it that a thing has the capacity to do any- 
thing. lienee it is said to be paramfirtha satya. 

Inference is of two types '. Swartha (for the self) and Para- 
mfirtha (for the otiicrs). In the former the iinga is inferential, c.g.. 
in the inference there is fire on the hill, the hill is linga and the fire 
is inferential. In it the linga remains in self side (svapaksa), just as 
in kitchen. The linga docs not remain in the opposite side (vipaksa), 
c.g„ a poo! of water, etc. In the words of Dharma Keerti 
•Swarthanumana or inference for oneself is the knowledge which is 
born of Anumeya Kiroop Linga.’ This is the knowledge (Jnana) 
while Parathruiuman or the inference for others is merely descrip- 
tion (Kathan). According to Dharma Keerti the description of 
Tri-Roop Linga is known as Parathrinumuna. These three forms 
of the linga arc ns follows ; 

(1) Amipalahilfti— The non-attainment of anything is known 
as anupalabdhi c.g., if a pitcher is not available at the spot where 
it is usually found in spite of the presence of the sense of its existence 
In this example, the inference is b.ascd on the Hefn Anupalabdhi. 

(2) 5h£rW;flvfl--According to Dharma Keerti. Swabluiva Hctii 
is that which is found in “Swa-Satta-Mritra-Bhrivi Sadhya.” Swa- 
Sritla-Matra-nh.'ivi Sadhya is the object which is established only 
by its own Hctu and docs not require another Hctu, c.g., this is an 

nnim.al because this is a cow. Here it is .an animal because of 
being a cow. 

(3^ Lana — Karya is the inference of the existence of any 
thing by seeing its cHect c.g., here is fire because here is smoke, in 
this sentence the fire h inferred by the prc-.^encc of its effect in 
tmo) e. 
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In the above mentioned three Hetus, the second and the third 
iclj the existence of the object while the first tells its non*«xistenec 
The PariSrlhSmjmJna has been further divided into two forms. 
Sfldharmynsat and Vaidharmjavat In these two there is no 
ilifTcrencc of meaning, but only a difference of application. 
METAl’inSlCS 

In the Vaibhasika school the ultimate principles hascbcen 
discussed from two standpoints Objectue and Subjcctne Before 
discussing these tsso standpoints m details, it shall be rclesant to 
analyse the meaning of the word ‘ Dftarma’ which has been scry 
widely used in Buddhist philosophy The werd Dharma has been 
used for those subtle eJements physical as we|J as that ofChitta 
sshosc action and rcfction cause the creation of the whole uniserse 
Thus the world is a conglomeration of the dharmas All dharmas 
arc born out of cause All arc free and es cry one has Its own 
existence Dharmas are momentary because they are changing 
from moment to moment Hence the world made by dharmas is 
also momentarv 

Tllr OttlECTIVF DIS ISFON OF THE XS ORIJ) 

Trom the objectisc standpoint the Vaibhdsika philosophen 
hasc divided the dharmas ofthc world into two classes Asmskrata 
Dharmas and Saiukrta Dharmas Asanskrta means that which is 
eternal permanent, pure and which is not bom by the help of any 
cause or Hetu They are unchanging and not due to objects The 
Sanskrta dharmas, on the other hand are ephemeral impermanent 
and impure They arc born of the construction of things 

According to SifsSstivadins, asanskrta dharmas arc of three 
types Pnlisankhyjnirodh Apraiisankhyanirodh and Akdia 

(1) Pratlsank/i}aniro(!h—rraUanlhiS.nirodh means prajnl or 
knowledge Hence pratrsankhycnirodh dharmas are those svhich 
are negated by knowledge By it all the sastrasa dharmas /r 
attachment, aversion etc are annihilated 

(2) ytpratJsankhjaniroJh^This u the stage whcic there is 
annihilation without consciousness e g , spontaneous destruction of 
tha sastrava dharma The sastrava dharina arc bom out of some 
causes The destruction of there causes leads to the destruction of 
these dharmas even in the absence of prajnJ The dharmas thus 
destroyed arc not born again In fact, in pratisankhydiiirodh. there 
IS only awareness of annihilation, which is only >n the apratisao* 
khvintrrdh, when there is actual annihilation 
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(1) Al:asa~7ho absence of covering is known as Akasa. It 
neither restricts anything nor is restricted by anything. It is eternal 
unchanging and of the nature of existence. 

Tlicsanskrta dharnias have been divided into four types ; 
Roop, Chitfa, Chaitasika and Chitta-Viparyukta. 

(1) Anything which creates impediment is known as 
roop. Thus all the physical elements and things of the world arc 
roop. Roop has been divided into 1 1 kinds, 6 external sense 
organs (eyes, c.ir, nose, tongue and skin), their five objects (form, 
sound, flavour, taste and touch) and Avigyapti. In Abhidharma 
Ko^a these have also been further divided. 

(2) C/nV/G— Chitta is born of senses and the action and re- 
action of their objects. By the destruction of this interaction, the 
Chitia is also destroyed. The words Chitta, Mana and Vijnana 
have been used in the .same sense. Accoiding to Vaibhfisika philo- 
sophers Chitta is the main element. All the saihakaras remain in 
Chitta, It is this which transmigrates from world to world. It has 
no independent existence because it is born of Heiu Pratyaya. It 
is changing every moment. It is one, but due to modifications it 
appears to be divided. 

(3) Chaitasika — Chaitasika arc the mental processes closely 
related with the chitta. According to Abhidharma Kosa there arc 
'tfi types of Chaitasika Dharmas. 

(4) China Vii'cryvka — These are the dhurnins vshich cannot 
be classified either in roop dharm.is or in chitta dharmas. They 
arc said to be 14 in number, 

iiKsiiiuiicrjVf; mvi.sio.s fii Titt; would 

From the subjective slaiulpoini the world has been dnidetl in 
three parts : Skamiha, Ayatan and Dhatu. 

Thcsknntlhas arc changing. The JKa is niaiic of live skan- 
dhas , Roop N'cdana, Samjna, Samskara and N’nnana, All the 
phssicai elements and the ph>sical objects arc included in the Roop 
skamiha which also forms tlic ph>sical body td' the Jiva fn the 
\ cc’nn.i skamlh.T there are feelings of pleasured, pain etc. In 
j.enjn.'i skar.dha various tv pcs of knovv ledge arc include while in 
sainsk.^ira skamiha there arc tendencies born out of the p.ast birth. 
TIic \'ijn.'!na sknnJha is con'ctousncss. 

The substmium of knowledge is known as Avatan. In it the 
senses and their objects arc included. It is on the basis of these 
that one knows the objecis, Avatans are 12 in nurnlvcr, Tlicy 



vriiooLs or BUDonisr puitosopur 

Include SIX serse organs including the mird end (heir six chjeft* 
According to the \aihhaiika» there is no ex«tcncc oranjihng 
bejond these Hcn'^ the Uuddhist philosophers do not a^nit soul 
because neither it is known through the sense nor is it the object 
of any sense The Mana A>aian Include 64 Dharmas and it is also 
known as Dharma A)alan TTic remaining M A)atans hascon* 
Dharma each 

According to \asubandhillhe DhStus arc those subtle elements 
sshose group ngs lead to the generalisation of knowledge fn 
Huddist philosophy DhJitu means Swalakshiu / e having mde 
pendent c SIS Icnce The Dhaiui are of 18 kinds Thus the 18 
dhatus include six senses six objects of the semes and st* i>pcs of 
consciousness born out of these objects Of these the fnt 12 arc 
the Ayilans In these the dhrama dhitu includes 64 dharmas 
The 10 dhUius except Mana base one dharma each Thus as has 
already been pointed out according to SarvustisSdin dharmas 
arc 75 

JSinlpa IS the sngc which the Arhata attains by followmgthc 
psth of truth It IS independent, one eternal and substratum of 
knowledge In it there arc no distinctions or divisions It is un 
caused It IS of the nature of existence (Bhiva Roop) The 
SanHstivSdins include nirva^ia among the asansijt a dharmas 
According to Abht Dharma Ko^a it is the attainment of the nin3n3 
dhatu It has no relation with Chitta or Chaitasika clement It is 
infinite unlimited and ineffable like ether By its attainment all 
the shistrava dharmas arc desirojcJ 
sauirastika school 

The other school of Buddhism was known as Sauirantika 
school It was based on Sutta PitsVa Like the NaibhJsika school 
lhc> were earlier included in SthasirvSdins but latter on they were 
separated from them They have no faith in Abhidhamma Pitaka 
and Vibhasa It is due to faith m \ ibhasa that another school 
has been called VatbhJstka As has been already pointed out 
\aibhasikas belies c that the external things are known to percep 
Itonsshil'' according to Saulrintika school they arc subject to in 
ference 

I PICTFMOLOCI 

According to Saulr3nttka school there arc four causes of 
knowledge 

(I) /f/<vnho«— Alamban is the cause of cxicmal objects 
like jug etc , because the form of the knowledge is bom due to it 
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(2) Sarmmnrara — This is so called because it is only after th» 
previous mental stage that the following stage attains conscious' 
ness. 

(3) yfff/iipari—Tbc senses base been called as the Adhipati 
Pratyaya of the knowledge. It is th.c normati\c cause. Without 
the senses there can he no c.xtcrnal kno\^ ledge even after the pre- 
sence of the first tuo causes. The knowledge of the form, touch, 
etc., of the external objects depends on the existence of senses. 

(4) Snhkfiri Pratyaya — These arc the subsidiary conditions 
ncccssaty' for knowledge, c.g., light, requisite distance, form, etc., 
without which loiowlcdgc becomes almost impossible. 



SCJKWLS Ot BUDDIUtT P/NLOiOeMV |4| 

(1) There 1 $ no causality in the two object* having spontane 
ous existence 

(2) There is no past or future besides the present 

(3) SautrSntilas bclivc that knowledge itself js all proved and 
requires nothing to prove li It is self enlightened like a lamp Thus 
they arc SuatahaprdntSnjavUdm 

(4) iabda IS non eternal because it has no existence before 
origination and aller destruction. 

(5) There is no cause of the destruction of the objec», the 
object IS Itself destroyed 

(6) The atoms arc parties* Hence even with organ they arc 
neither combined nor their quantity increases Thus even their 
organisation is atomic 

(7J Against the Vaibhlsika philosophers SautrSntikas num* 
tain that there is not much difference between pratisankhyinirodh 
and apratisankh>anirodh In the former, all the sufferings of the 
aspirant are destroyed by the arousal of prajnfl and he docs not 
sofTtr m future In the fatter the sufferings wiff be removed by the 
destruction of klejas and the aspirant vviH be free from the c)Clcof 
the world 

(8) NirvSna is not an asanskpta dharma It is as3t>a because 
in It there is the absence of kleshas and the destruction of Kajayai 
Tfirv Una means to be extinguished like the lamp In it there ii 
absolute destruction of all dharmas By it the aspirant attains the 
stage in which there is no klesha m the attainment of any new 
dharma 

Q 46 Is Madhyamika philosophy nihilistic * (XoUmpitf tPiJj 

“The empirical and the Iransceodeatat are bath Sanya.’* 
Discuss (Awm ir A I9iS) 

MADH\ AMIKA OR SUNV AW At> 

According to :fun>aw3dtn* the ultimate reality it 4onya 
Hence the name Sonj’awad According to Njgirjuiu the ultimate 
reality is neither existent nor non existent neilher both existent and 
non existent nor dirercnl from both Thus the uliimate reality it 
entirely different from these four categories It it attribatcless 
Kdgtrjuna has exiled ’^unyati' by the name of pratftyaunuipjda 
a* well The clement n Sualaktatxa Hence whatever it bom of 
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material cause depends on something other than itself. Its origi- 
nation is not origination in fact i.c., it is Siinya, These philoso- 
phers were called Madhyamika because they adopted the middle 
path (Madhyama Marga) of Buddha. Buddha adopted a middle 
path between activism and renunciation. He neither passed his life 
as a recluse in the forest nor lived as a worldy being. Living in 
the world, he aimed at the welfare of living beings. 

The greatest philosopher of Madhyamika school, Nagarjuna 
admitted two forms of reality. According to him, “there are two 
truths on whicli Buddha’s teachings regarding religion are based. 
One is empiric.')! truth. It is for the ordinary person, the other 
is iranccndcntal truth. Those persons who do not know the 
distinction between these truths cannot understand the subtle 
secrets of Buddha's teachings," 

The empirical truth is the only means for the attainment of 
transcendental truth. According to Mugarjuna llic transcendental 
truth can not be known without the help of the empirical and with- 
out knowing the transcendental truth, Nirvana cannot be attained. 
Truth is known by untruth and ultimate reality by Maya. .Simi- 
larly. the knowledge of the empirical truth is necessary for the 
attainment of tr.tnsccndcnfa! truth. Bmpiricai truth (Samvrtti 
Satya) is also called Avidya (ignorance), Moha (attachment) and 
Vipnrjaya etc. It is other dependent and hence perishable. It is 
ulso of two types— Lokn Samvftti and Mithyfi Samvftti, 

(1) Loka Sannriti—Loka Samvftti is that object or pheno- 
menon which is born out of some cause and through which all tlie 
activities of the worldly bcinds go on. Thus Loka Sanufiti is the 
truth in the world. 


(2) .Sfiilnc Sannrtti — Tins is the phenomenon which is born 
due to some cause, but which is not admitted to be true by all it 
helps all in their behaviour. 

Tlic M.’idhyaraika philosophers believe in the transcendental 
Rc.alily. Along with physical world they also disciisr, the Lxistcncc. 
All the things of the world are relative Thus the Sayavad cm 
alio Ivc called relativism. The dharmas of the v.orldly objects 
depend upc-n other objects and their existence requires the existence 
of otb.tr cbjecis. Nothing has ib ov.n dchmic, absolute and inde- 
pendent {fCture. .Ml tlioc are empirical truths. The iransccr.dcmu! 
trtitli is c\.U'tlv opposca to them Its experience is absolute. It is 
altamed onlv in nirv.ina It is bevonii the cmpinc.sl objects, 
c'.crtval. '.il’H'luSe and dcvsuJ of the ordmarv worldy dharraas. It 
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IS also called Sonyata TaihSta Dharmi Dhitu etc In fact the 
tninsccndcnial iruih has no nature at all Inn there arc no names 
and forms subject and object It cannot be know-n either through 
speech or through mmd This truth cannot be etplained through 
words It IS unknown but not indescribable The knower expe 
ricnccs it through immediate experience 

Nagdrjuna starts hts famous book Miidhyamika Mrikd by 
saluting the great teacher Buddha who preached the doctrine of 
dependent ong nation and says that from the transcendent stand 
point Pratity’asimutpdd IS itself Nirsdna and all the roultiphciiy 
dwindles into It From live icansccndcnlal standpoint there is 
ne ther negation nor origination nor annihilation nor eternity 
nor ^unya There is neither deduction nor induction 

NSgdrjuna condemns the entire creation Using his logic of 
fourfold categories he proses the non-csistcnce of all the objects 
Nothing can be born by itself nor thro gh others nor both through 
Itself and others and nor in the absence of both Hence 
creation is impossible After it Nigarjuna condemns the four 
concepts of Hmay ana ic Alamban Samanantar Adhipali and 
Sahakdri Thus he proses that cause and effect are relative and 
merely empirical truths Similarly he also proves motion and 
perception to be imposs blc 

The fisc skandhas are also non existent For example if it is 
there it will base no cause and if it is not there esen then it will 
base no cause because the non-exment thing like the hare s horn 
cannot base any cause Hence the form has no cause Thus the 
form IS impossible Similarly Ndgdrjuna has prosed the non 
existence of Ned ana Samskira and \ ijnana etc The earth water 
air fire and ether etc all arc non-cxistcni 

Similarly the substance cannot bcadmiicda d ih t iht 

substance where shall the qualities remain ilu i qua tc 

cannot remain cither m the substan e r i> d t t w c a 
they ? The substance and qual tics a c t I i a n 
different Hence both arc rclai se a d n t 

The indisidual self is al o n c I 

skandhas nor different from then I % s 

ihoutd base origination and ann I la I 
from the skandhas it cannot be Ik * v • 

pratttyasamutpld nc ther mean cicr 

According to Buddha the J i- 

Mglrjuna questions that ansth 



144 


INDIAN riULOSOPHY 


cud, how can it have a middle ? Hence the beginning, the middle, 
the end, the birth, status, death etc., all arc non-existent. The 
worldly objects have neither beginning nor middle nor end. If there 
is nothing unchanging what is that which changes 7 If the thing is 
unchanging, how can it change ? If there is no Nature how can 
there be other than Nature, and if there is Nature how can there be 
other than Nature? Similarly, the time is also non-existent because 
the past, present and future arc all relative. Both cause and effect 
arc non-existent. The subject and object and their relation is also 
non existent. Even the Buddha and Tathagat or merely relative. 
They arc beyond the limited concepts. Nag.'irjuna has referred to 
the famous lourtcen antinomies in answer to which Buddha has 
observed silence. According to Nrigarjnnaall these are relative and 
hence non-existent. The intellect cannot solve them. Similarly, 
the four great truths, Trl-ratna, Buddh. .Sangha, Dliamma etc., all 
arc non-existent (Asata), 

Both bondage and liberation arc liberated and hence arc non- 
existent. There is none bound, none liberated, none both bounded 
and liberated and no one neither bound nor liberated. Hence there 
can be neither bondage nor liberation. Whatever is in the skandhas 
and whatever is not in them, can neither be bound nor liberated. 
Similarly, Nirv.'uta has no existence because then like other things 
in existence it should also have a beginning and an end, and then 
it should also have a cause and depend on skandhas like other sans- 
kfta dharni-as. The Nirvana cannot be non-existent as svcli, because 
then it should not be independent since non-existence depends on 
existence. Nirvana cannot be both existent and non-existent, 
because this is self contradictory. Again ninana cannot be neither 
existent nor non-existent, because then it cannot even be thought. 
Hence the airv.'ma is neither existent nor non existent, nor both 
nor neither, it is mere illusion 


Philosophers like hamk.ira have cillcd Stin>.ivv.'id nihilism 
( V.iin.'i-ik.u Acci)rdmg to Samkarach.'irya Svin>avv.’id is not even 
worths of t!se honour of bemg condenmed hecauve it is contrary to 
all proofs lint this oaiv sliow-, S.imkaraS .intipathy towards 
.Sonv.u.id .i!ul not an .mempt to tmvlcrsiand it Ttic above men- 
tioned di-svU'<siorj ,>! the vic.vv id Wigaiuria make-) it amply clear 
lh.it acvonling to Inm non existent or Sunva is relative. In fact, the 
•votJ Ni.idhv ai’io,,! .il' > prove"- tlii'>. that the Sunv,!v.';dins arc on the 
oav h.iri.i .'g.invf positive ihs.-jjte ciernitv aiuS on tl'.e other hand 
iUMiast .ibvolutc tuhiiisrn I ncir s is the midd.e path, i e.. according 
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lo them the Reality is neither eternal nor non eternal, hut both 
eternity anti non eternity arc relatne Secondly, when NJfJrjwna 
proses cserythinp to be non^xntent, ii n onJ> from the iranscen- 
dental itan Jpoint As empirical truths all are real Samlara has 
himself declared csen GoJ as non existent from the transcendental 
standpoint In fact, the philosoph) of SunjawdJ is so much 
similar with the non dualism of SamVara that SamVara is sjtam 
found trjing to distinfUisli both Tins, howeser. docs not m'-an 
that SamVara was a er>ptt) RudJhist There is no bondage of 
space and time m the storld of thoughts and experiences In spite 
of being in a dilTcreni time and place l»o philosophers can haxc 
exact Ij similar ideas and ihis onl> shows the fundamertal unit) 
and similarity of the human experience and thmKing 

I fence ^un> as Id is neither absolute nduhsni nor denies all 
tnowclcdee It mamtains that from the transcendental standpoint 
all thtnff of ihenorldare sclf-contrad/cior) andrehlneand hence 
mcTccmpirical truths It is true that the words usejby ^un^asUdins 
/r. nhrams (Illusion), Swaptia (Dream) Mfg Tphna (Mirage), 
Aldfa Kusum (sky flowers) and J]3ndh>d Puira (son of the barren 
xxoman) etc , prose absolute non esislencc of things Pul the pur» 
pose {>chind all these se-ms to prose the absolute non existence of 
the empirical things from the transcendental standpoint The 
Sunjavddins hascihemsehcs repeated again and again thatabsolutc 
negation is mpoisible Both n-gjiion anJ afllrmation arc relatixe 
Man> things which are illusory from the transcendental standpoint 
arc pcrfectl) true irt the world Pul csen in the empirical truth the 
transcendental truth exphms itself The Reality is absolute, non 
dual and bejord the inteljeci Though immanent in the world, it 
IS besond it According to NJgJrjuna Rcaliiy ts that which can be 
only known directly xshich o calm and bli'vsful in which all the 
manvness IS dissolved which is altnbutcicss nondual honogene 
OTIS and perfect Tbits Reality is Sunynia As a mnitcr offset. 
Aunyatt itself has ro aspects It means that ibe worldh objects art 
not iranscendentaltruths, Sunsata is deperdent origination and 
rclatise According to NJgJrjuna this is the ruddle path which in 
the end 1 $ both beyond aflirmalion ard regation Tbeiscleof 
dependent origination cannot stop with tbe dciiruciirn of igno 
ranee and that is possible only through real knowledge Hence 
from another standpoint Sunsati is itvtif Reality It is vunsa fron 
the empirical standpoint Trom tbe trarucrndertal standp<'-inl if » 
neither ^Cnya nor not ^unya. nor both ror nenber Reality is 
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itscif relative and this is empirical irinh. Relativism cannot be 
absolute truth. Nagarjuna lia.s himself told, “W'c do not say that 
our pariicular statement is trtic while nil else is false. VVe say that 
all statements are Sunya from t!;c transcendental standpoint.** Me 
again says, “But from the empirical standpoint we admit the truth 
of the statement, because the empirical cannot be contradicted by 
its own logic," 

Jn fact it is the other-dependent nature of things, their chan- 
geability and ihcir own cITability which has been conveyed through 
the word .Sunya. All the qualities are Sunya because the origina- 
tion of all of them depends on some tiling else. The transcen- 
dental existence is beyond the perceptible world and is incvitable, 
It cannot be known through ordinary worldly concepts, lienee it 
is said to be .Sunya. In the Lankavat.lr Sutta it has been said tbat 
the real nature of things cannot be known through intellect. As has 
been shown c.arlicr, Nag.'irjuna has used the critcritm of bsurfold 
categories to examine the truth of things. Whatever is beyond 
these four categories is Stinya. Thus all tlic things of the world 
prove to be non-existent because it is not dccidcii In the intellect 
whether their real nature is (1) true. f2) untrue. (3) liolh true and 
uniriic, or f4) neither true nor untrue. N.-igarjitna says in 
Ratn.'iwall, “The Reality is beyond rdl the concepts of intellect." 
One who has known the meaning of Kiinya, he can understand tfic 
real significance of things and can explain tlieni. On the other 
hand, he who has not undendood the truth of .Sunya is unable to 
understand the significxuicc of things as well as to explain tr.cm. 

According to .Stir.yasad llic tr.'.nsceiuk nta! truth is known 
through ‘clf-expcricnec It requires -■am.'sdhi in tiic fonn of the 
concentration of Cliiita. Tisc pr.aeticc of s.!n'..;.ltii lc.;ds i,> the 
ar.'usa! o! pr.iin'i an.! the a.pir.uu ha', a baLuKcd ('hjita This 


Ic.'.ds to the experience of the uiti.ni .tc rc.ditx. .S.un.idln .uxo rcqtiir- 
fC' renunciation .is we!* as t’;e kiu'w l-jilgc an 1 pr.ttti'-e of six 

( i'.iriis {P.m!, good character 
i\ccr>.ii, ..oaccfuration 
n.ii V. ithoiii tfie practice 
e ir.o ‘.Ml I’ctuncc is the 
i.'tion >>'■ !iirc.’'y and the 
ir.ip.! (i.ih c- the Sunya, 
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^OCACIfARAOR \IJ^A^A\An 

Another philosophical school jn the Mah.*)2na jxt is kfton-n 
as YopJehara or \ijntn3\2d It is tnown ns VijnanasiJ since 
a'-eonlinp to jf all things are n'rc contcinusn-^s It is also called 
Yoglclura because in it the nspirant nust p o through th- practice 
of Yora anJ pass through its ten states before becoming Buddha 
The unJersian ling of Alasa Vijnjna «|so require* Yogs Those 
«ho have the cspencncc of sam^dhi scry sscll Xnoss il at in the 
Slite of ssm'iiJhi Ih* entire physical vorid seems to djoppejr »n 
Chitta and after aualcning from samiidhi the things of the csterral 
ssoflJ are gradually perceived It is on th** basis of this cspencnce 
that the YogJehIra philosophen have concluded that Caitta is 
everything This China is Inosvn as Ala)3 \ ijnjru In MahijJna 
Simparignh sutta Asanga has enumerated the following impor- 
tant characteristics of the h og2ch2ra school — 

(1) Alasa VijnJna penadrs all Iisma beings 

(2) Knowledge is of three fjpc* dJusory, relitisc and absolute, 

(3) Both the external and the internil worlds arc manifesta- 
tions of the Ala) a 

( t) The SIX pirnitis arc compulsory 

(5) Tor the attainment of the state of Iluddha ore nust pass 
through the ten states of Bodhtsatisa 

(6) Mah^yina is fjr sup-rior than IIin3>ana which is 
selfish, individualistic and narrow and which has misinterpreted 
the teaching Buddha 

(7} The atm ti to l>c one nttb the DhaTmai.’ija ofBvJJta 
through spiritual experience (Bodhi). 

(8) Transcending the dualism of subject ard oljcct one tnutt 
identify himself with the consciousness 

(0) Trom the transcendental standpoint there is ro dircrcnce 
between the world and the liberation \\nh the a'tainmcntcf 
rquanimi!) and negation of muliiplicit) liberation can be attained 
here and now 

(10) Tlie Rea lit) is Dharrr3t’l)3 i e th- perfect pure con*ci 
outn-»s which IS Nirnjnl iva from the world!) ifa-dpsurf and 
expressed in Samhhogan from ibe fVinJ of view ofureation 

According to Lankasat^m suin all tbe P'^armas except \ i| 
lutius arc un real Buddha has orl) preacbed aNsm \ ijain ‘N^ru 
Roop and Aroop, three worlds, are n-rc tranift'rmationsof ibi» 
consciOJsr-ss No external things b^sc an) existence whstesrr ii. 
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is Vijnina. Similarly, according to Vasubandfui ns wcH Vijnana is 
the only reality^ It expresses througli subject ami object. Hence 
Buddha has pointed out two bases of knowledge— iniernnl and 
cxtcrnaK There is no individual soul nor external ihine^ because 
both are the manifcslattoa of Vijiuna which cannot be known 
through intclkcu U is known through direct experience. It can be 
known through pure person which is beyond the dualism of subject 
and object. 

Vijnana isof two kinds— Prnvrui Vijnfma Li\, personal consci- 
ousness and Alaya Vijnana absolute consdousness. Individual 
consciousness is again of seven tvpes— Chaksu Vijnana, Shmta 
Vijuann. Dluirma Vijnan, Rasanu Vijnana, Kama Vijnana, Mano- 
VUnfma, and KH^la Vijnamu Of these the hrM six have been 
admitted by Sarvasttvridins. The seventh is the mediating link 
between the sixth and Alaya Vijnana. The first five coroeiousness 
lead to the knowledge of the things, Manovjjnana leads to thought 
on them and Kli^ta Vijnana hedps in their perception. Alaya 
Vijnana or Chitta is that which unites all then?. 

All lhe‘-c seven Vijaanasof the pcrsonalconsciousncss arc born 
in the absolute consciousness am! disappear into ii. All thc%c arc 
momentary and changing. Thus, in fact the pcr^^onal consciousness 
depends upon vibsolulc cnnsciousnc>s. 

Thus Alayaviinana is the alaya. the home or storehouse of 
diiTercnt types of Vimanas. Hence in it arc slorcd the passions in 
the form of ‘.ccd^ of all the Viinanns bi time the ^ced* manifests in 
the practical v. nr!d in the form of bcIrissKUir and again merge into 
alaya lienee tru^ JdayaMin.oKi itself liic empirical in bsidual self 
All types of kn>>*Alcdrc rcmiin m u h ^ the h.isiH of tr.in>nHg.M- 
Uon h IS called C'futta *ind latlidg.ita gar'^'ha 

■\Cv\'rdusg to the pfiyMcal so>rUl has existence 

ap::rt from cotrciousnws. I \ ct \ o thccxoicnac anythnu! outside 
coroci^'V.sr.c v adnuttc \ it cann br knnv*n Ibnscser, if there 


aa\ Csfcrn.d thin : cuher it i, *»r rn ide oi several aitinis. 

b ft atornu it c-mnot pcrvcivcd at»>m is scry uibilc 

r nd ruinate SCv mdU, u it is naufe »n *iCMfns esert (lien the while 

tou o' there is a qutdion of 


tiung c.;nn >; b< pcrvci-eu together 


ilx pefaepram o* she sioiiv fits the same, that either His 

made aton m th,>ai one .1 id m r* uh the sondttmns it 

h/ pertC’^*ca twen earlier, Ihi:» there ure 




vcpt^aa IM'* csivtc' .c oi tni'uw extern,;! to the 
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mmti According to Vijr3n\5dir< if the thing h neit corctned ai 
apart from mental knowledge ad th«e difHcuItiM are rennted 
Ifence Vijn3na\5dif» believe that ad things wterrnl to mird art 
mental modifications According to Dharmakirti, there it ro diTc* 
rcncc in (he blue colour and itj knowledge btcawte the two art not 
independent ofone another. Knowledge it necestary to know the 
things licnee the thing cannot hate env c:iiitcrcc apart from 
knowledge |i n illusion to see things diJTcTcnl from knovsledgc 
Seeing two moons r^eans defect of the c)es and not that there are 
actually two noons Just as m dreams things are sen as csternaj 
and jift they are in the mind, iimdarly, m the ordinarj waling state 
os wed things appear to be esternal m spi'c of being in the n»nd 
The VijnJnasAdms prose the non existence of the external thing on 
the bisis ofmomentarism as ssed Things are known onis after 
their creation, but they arc desirojed in the scry moment of crea- 
tion Ifencc there should be creation of the things and their know 
leilgc both m the same moment But the thing Isihccauseof 
knowledge and knowledge is the erect and cause and effect cannot 
be 111 the sarre time The clTcci must be prior to cause On the 
other hand, the thing is destrojed m the same moment and the 
question of ns knowledge does not arise after Us destruction Thus 
the knowledge of the external things is impossible Hence the thing 
which appears to be external should be taken ns a r'^-nlal concept 

It can be questioned here that if the object is a mere concept 
ofthc mind why docs it not appear disappear and change as 
desired To this the \ ijnJnavadms rcpl) that the nird is a ircrc 
stream in which the past experiences remain in the fern of 
expression and whenever there is favourable condition for a certain 
impression the same impression manifests and results into know, 
ledge This can be proved with the example from ircmoiy There 
arc many impressions in the mmd but at a particular time a parti 
cular Impression is recalled 

The VijnJnavJdintdo not aceept the empirical self of the ego 
as ultimate Reality The man. because of the niserics of t^c world 
H the ego born of ignorance Mad there been any real ego cither 
there should be hberation without e'’ort or ro Jiberat/on at all The 
VijaSnavJdins have called the empirical self as Marnvi rjna ft 
based on ths Ala}avi>ajna an! along with t* arc Jttaehed fou 
IV pcs of miseries self cortept. self iNtsion. te)fr'*dc ard leflove 
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As icon as the false idea of Manovijnana is vic^{roycci these mise- 
ries aiso disappear. Accorditi" to Vasubandhu when the un-rcaiity 
of the externa] thine is known, the Manovijn'ina bccomc.s unreal 
because the subject cannot remain without objcct.^Wilh thcabcli- 
tion of the dirtinction of the subject and object, the aspirant stays 
in absolute truth. 

It should be noticed here, that Asanca and Vasubandhu have 
called onis the empirical self as unreal. Fare consciousness or uni- 
versal consciousness is the only Reality. It k sclf-cnliplitcned. 
Knowing tliat this world is a conglomeration of impressions and 
that the ego and the object have no existence and all tliis is suiTc- 
fing, the wise man will leave behind the narrow life of the empirical 
self and attain universal consciousness. Following the great path, 
iindcr.st rinding the true principle of no-soul and tise real meaning 
of.Sunyata, the wise men, leaving the personal cxi.stcncc, attain 
pure consciotisncss, and become one wltli tiie universal comciotss- 
ncss. Some persons believe that Aiaya vijnana is an ever changing 
stream of consciousness. But according to I.ankavatar Sutta it is 
permanent, immortal am! unchanging. It is beyond tlic dualism of 
subject and object. It is beyond origination, sustenance and des- 
truction. h can be known through pure consciousness. It is 
Mibsti.Uum and object <>f the tendency of creation of the world. 
Hence ctsmtioa is due to the eternal tendenev which i . motivated 
by ignorance. It is the manifestation of the personal Afava vijn.lna. 
Pfavfiti N’iin.lna or the personal corr.ciotisncss c-.m neitlicr be called 
to he ,Aiay.! nor iliiTercnt from a. It is mtclleci alone v.fiieh 
ditrefcmiatC' bciv. ecu She .Aiaya ami the pcf><.ur.il coroemusne-.v 
In the cr.d, ff.>,m the tramccr, dental siaruipomi sh-cre is no ditrerc- 
f.ce between them .Alava is incvit.ahlc and bevomi llic reash sU 
the intellect. It is also called T.itfu'.gatagarbh,! Iva ime u sontams 
•fcds of.dl the eonsviousiie-s ft is ctcrrul. origin.il. pure, pernia- 
nent, goo.j. of the tmturc of light a.nd i.hc coenve of all It is 
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sciioou or BuoDHtsr philow-my I5t 

— Parataitra anJ Pan fCalpila The form*r « relatnc v.htls Um 
latiet j$ imaginary 

It IS inpropff lo compare \1jnJnav3d with ihe subjectne 
idealism m \\ cMem phtlosoph) In fact \ tjnana\5tl is obsoftitc idea* 
Iisra Thi s 4amk3ra has misinterpreted both \ ijnanasud and 
jun>3sad The fact is that there is hardly much diTercnce in 
Abja Vijnana and the self of l/pammds The Vijnlnasadins have 
confined momentinsm lo the external or empirical world The 
Reality is neither momentary nor eternal Rut from the empirical 
standpoint it is eternal, immortal and permanent The world is the 
manifestation of this Alajavijnana the TatbJgatgarbha is not 
created through Manovijnilna or personal consciousness To call 
the external world unreal onl) means that it has no existence 
npart from the univcnal or pure consciousness In spile ofeom- 
piring the external world with the dreaming a dilTcrtnce has been 
made between the relative and the imaginar) The world is relative 
while the drcnm IS imaginary though both ore real only in the 
ilajmvijnam and unreal outside The VijnJna pervades all things 
of the svof Id and IS their substratum In the words of Sihiramati 
"\ijn3na aloni* is cterrul and imperishable It is blissful because 
it IS eternal Whatever is eternal is bliss and whatever is momcn* 
taty IS miser) ** 
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— P4rttantra anJ Pari-ttalpjka The form;r n relative while ll« 
tatter t$ imaginary. 

It 1 $ tnproper to compare VijnJnavad with the *ulj/*ct}ve 
idealism in Western philosophy In fact VijnanasSd is absolute idea- 
lism Thus ^amkara has misinterpreted both VijnSnavid and 
jiin>av3d The fact is that there is hardly much dt'^erence in 
Alaja Vi]n2na and the self of Upintsads The V'tjndnavadirj have 
confined momentansm to the external or empirical ssorld The 
Reality IS neither momentary nor eternal But from the cmpincat 
standpoint it is eternal, immortal and permanent The world is the 
manifestation of this Alaj'avijnana. the TathJgatgarbha is not 
created through Manovijnana or personal consciousness To call 
the external world unreal only means that it has no existence, 
apart from the unisersal or pure consciousness In spile of com- 
paring the external ssorld with the dreaming a difference has been 
made between the relative and the imaginary The world is refatne 
while the dream IS imaginary, though both arc real only in the 
filaj-asijnSna and unreal outside The Vijnana pen adea all things 
of the world and is their substratum In the words of Sthiramati, 
'•Vijnina alom* is eternal and imperishable It is blissful, because 
It IS eternal Whatever is eternal is bliss and whatever is momen- 
tary IS misery *' 
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object nppears lr> me to be a human beinpand Iha%c»omc <loubt4 
about this knanlcdpe then inipiie of the actual contact between 
the sense organ and the object the knowledge n not perceptual 
In the same waj knowledge or perccpti-n of the rope as the snake 
IS not perceptual knowledge e\cn though it is attended by any 
doubt Hence illusory knowledge cannot be considered to be 
perceptual The TsjSja philosophers base recognised six kinds of 
proximity— sanjog samjak samasJja sanjukt samaseta xama 
vSya, simaveta samaslja and vi<he?>a bhJsa 

This anahsls of perception docs not tale into account the 
extraordinary and intuitive perceptions because there can be no 
knowledge of them without contact svith senses kowledgc of 
pleasure and pirn etc , occurs without ostensible contact with the 
sense orgms In this wa>, the general characrerisiic of perception 
IS not contact with the senses but rather immedntc cognition 
Perceptual knowledge of an object occurs only when there is cogni 
lion of It meaning there by that in perception knowledge occurs 
without any past experience or inference In this way somcNjJja 
philosophers have given the name perception (pralTti) to cognition 
implying therein that perception is such knowledge which is not 
the result of an> other knowledge 

DiSTINCnONS CH I ERCTPTtON-ORniNARY AND EXTRAOBDlNARk 

Perception has been nnnljscd in vinous wajs Trom one angle 
perception has two distinctions— ordimry (I-aukila) and extra 
ordinary (AlaukiLa) In ordinary perception knowledge results 
from the contact of the sense Organs with the object ExtraorJi 
nary perception provides immctliatc knowledge even vviih the sen 
ICS Ordimry pcrccpiion also admits of two distinctions— external 
(bdhya) and internal (minas) Psternal p-rccptions have five 
distinct types concernin'* with ih* five senses — visual (actual 
auditory, guvtatory and olfaclciry In internal perception the actual 
contact between the object and the mird produces knowledge of 
the plcisurc pain hatred morality immorality etc In this way 
the two kinds of perception m crnal anJ external admit of six 
distinctions Tron another view point ordinary perception has three 
distinaions— determinate (savikifpaf indeterminate (nirvitafpal 
and recognition (Pratvbhijni) On theoiherhanJ extraordinary 
perception also has three distinctions — perception of classes fsima 
rya lakyapa) complication (jrana lakyana) and intuitive (yogaja) 
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THERE ARE THREE DISTINCTIONS OF ORDINARY PERCEPTION 
(1) Indeterminate perception— in his sutras, accepts 
this distinction of perception. When the external organ comes into 
contaet with the object, first of all a particular kind of knowledge 
known as ‘sanmukh’ or avyakrt in Nyaya philosophy, arises in 
the self consisting merely of an awareness of the existence of the 
object without any knowledge of its name, qualities, etc. It is 
called indeterminate (nirvikalpa) perception because it lacks any 
determining feature such as quality. It is the first undeveloped form 
of perception. Its existence is proved not by perception but by 
inference. According to the Nyaya philosophers, there should be 
indeterminate knowledge preceding determinate knowledge. These 
two states of perception are inferred because no relation can be 
established betsveen the object and the quality without dificrentia- 
ting and distinguishing the two. 

Determinate perception— Indetcrminalc perception can have 
pratical utility. In determinate perception there is no doubt as 
to whether it is an animal or a human being or anything else. 
According to the Nyaya view, a moment before it arises, the 
knowledge of an object is devoid of characters such as name, class, 
etc., but following this, the next moment there is awareness in the 
same knowledge, of such characters of the object as name, class, 
shape, quality, etc., and the one indeterminate but same knowledge 
is manifested in practice in the form of sentences presenting know- 
ledge. This is determinate (savikaipa) knowledge. In this way, 
determinate perception gives knowledge of the fact that ‘this is a 
man,’ ‘he is black,’ ‘he is still’ etc. It is the developed form of 
perception and it is on the basis of it that the practices of the world 
continue to function. 

(3) Jiccognition—ln this arises the feeling that the object 
now being perceived has been seen at some earlier juncture. To 
take an example, if upon now meeting the person to whom you 
wcie introduced a year ago you feel that he is that same individual, 
this knowledge will be called recognition. In this there is always 
the element of immediate experience. 

THREE MODES OF EXTRAORDINARY PERCEPTION 

(1) Perception of classes (selmdnya Lak^and)— Thai which is 
perceived by a common quality or attribute is different from ordi- 
nary perception and it, thcrelorc, is called perception of classes, 
hen we say that all men arc mortal, the obscrv'ation is based 
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upon ihc knowledge of the mortality of all men and this knowledge 
arisen from the perception of classes When, upon perceiving 
someone, wc say that he » a man, we pcrccitc manhood m him 
or. In other words, according to the N>5ja philosophers, know* 
ledge of man iiriscs from the perception of this common quality of 
‘minhood’ which he shares wiih all men It is on the basis of this 
same perceptual experience that wc say that man is mortal because 
mortality is an attribute of manhood 

(2) Perception hy 'Complication' (Jnuna lakfanUJ—Thu ta 
dudes perceptions such as the ice looks cold, the stone appears 
solid and the grass soft llcie coldness, solidity and soilness are 
subjects of tactual perception , then how can they be visually per- 
ceived It 1 $ explained by the N>dya philosophers thus Wc have, 
on many previous occasions, perceived sandal wood By smelling 
It at the sametime as perceiving it visually a relation between its 
colour and Its smell is established m mind It is for this reason 
that the sight of sandal wood causes perception of ns smell as well 
In this example the present experience of smell is based upon a 
recollection of the previous smell It is cal'cd perception by com 
plication because it is based upon past experience U is extra- 
ordinary perception because generally one sense organ docs not 
perccuc sensations of a dilTcrent nature, which usually stimulate 
some other sense organ 

(3) Intmthe perception— ll is the intuitive perception of all 
objects, and is peculiar to yogis who possess supernatural power 
This experience can be had only by those who have achieved super- 
natural power after meditation and yogtc practice This power 
makes It possible for them to have perceptual knowledge of alt 
objects past and future, complex and minute, near and far 
Intuitive perception is also recognised by other Indian philoso 
phers The distinctions of perception arc clearly illustrated in 
the following chart on the next page 

I^rcRE^CE 

Acconlm*’ to Tsyiy a philosophy, the second source of valid 
knowledge is inference Inference is the means to anunU know 
ledge. It IS that knowledge preceding which there is some other 
k-nowlcdpe It IS past or indirect (parolcja) and takes place through 
the medium of some mark which is called the 'hetu and bears 
the relation of invariable concomitance with the observed feature 
Inference literally means that Irow ledge which follows some 
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thtt reason hclu n aho knov^n as ihc mean< To jllmtrafe by 
mnns of esampJe, m the nbo>c inference of fire on the hiH. smoke is 
the means of inference It is the linpa or hetu or sign, the obser- 
sation of uhich leads to the inference ot the fire Tins inference 
It based upon the inwriablc relation between fire and smoke In 
this way the inference of fire from smoke has three parts •( I) There 
's smoke on the hiJl (2) There jt t 7 j>lj or invarnbJc concomi* 
lince between smoke and fire (of which »e are already aware) 
(3) Tlicrc it fire on the hill Here the hill is the pakja because it 
IS in relation to it lliat the inference is being made, fire is the 
sadh)a because it is fire which is being prosed of the pakja (hill), 
and smoke is the Jinga In this way, from the standpoint of thought 
process, first of all in this inference is knowledge of pakja with the 
hetu then the knoss ledge of the v)3pti between pak^ and s2dh%a 
and finally the decision about the relation of the sJdbja with the 
paksn But this same inference will be stated m the following 
m inner — 

There is fire on the hillside 
Because there is smoke on the hill side 
Where there is smoke there is fire as in the stose 
COMPARISON W ITIl TUP WHSTERN SI LLOCISM 

In this the first step t$ to establish a relation between the 
minor paksa and the major sadhj a, the second is to describe the 
middle hetu and the final step is to give example to show the 
invariable relation of the sldh>3 with the hetu This order of 
mfcrencc tn Indnn logic differs from the Western syllogism onlj in 
respect of the order of judgements which are the same in both cases 
All three judgements of the foregoing example are similar to the 
Conclusion. Minor Premise and the Major Premise of the ssllogisms 
respective!) In the s>IIogism the order is the following — Major 
Premise. Minor Premise and the Conclusion In ihis wa) the 
order of the sjllocism is the opposite of the order of the anumina 
In the $)llogism, the major premoe is stated first but in anumina 
t( (s stated last. All three senfencei of anununa arc categorical 
ind can be cither alTirmatise or negative 
INPERENCr FOR SELF ANt) OTHFRS 

Inference has been divided into two kinds acet rding u the 
purpose for which it is meint (1) SvJrth or for self anu i''i parai 
th a or for others In the former distinction the mlcrcnte is nten 
ded f>r o les'lf v hilc m the latter it is for convcving M i v»icdt<^ to 
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Others. In the former there is no necessity of presenting the state- 
ments in an orderly fashion but when it is a case of making another 
person understand it is necessary that the correct order of the 
sentences be adhered to. According to the Nyaya philosophers, 
inference for other consists of five constituents. An example of 
the five constituent inference follows : 

(1) Pratijna —There is fire on the hill. 

(2) Hetu— Because (on the hill) there is smoke. 

(3) Drstanta— Where there is smoke there is fire, as in tltc 
stove. 

(4) Upanaya— There is smoke on this hill. 

(5) Nigamana — Hence, there is fire on this hill. 

Hetu shows the reason for the pratijna. Drstanta is a complete 
comprehensive sentence which, along with an example, shows the 
invariable relation between sadhya and hetu. Upanaya shows that 
the drstanta sentence applies to this particular instance. Nigamana 
is that which results from its preceding sentences. In this inference 
the linga is observed thrice. The first time smoke is observed in 
the stove, second time in the hill and a third time when it is seen 
in relation to fire. This inference which has five constituents has 
been called 'paramanyaya’ by Gautama because it includes four 
pramanas. In Gautama’s ancient logic inference has been divided 
into three kinds on the basis of the distinctions of vyapti into its 
kinds-purvatva, sesavat and samanyatodr§ta. Of these the first two 
arc based upon the causal ralationship while the last is not on 
this basis. 

(1) Piirvaval ‘Purva’ means first or preceding of the cause 
while ‘vat* means like. In this way purvavat inference is that which 
is like the previous, or in other words, one in which the elfect is 
inferred from the cause In this manner, in purvavat inference, the 
future effect is anticipated on the basis of the present cause. It is 
purvavat inference on percei\ ing the clouds in the sky when it is 
said that it will rain. In purvavat inference there is a cause-effect 
relationship between the sadhana and sadhya, 

(2) St’jflvo/— 'Sesa’ means cfTect. In this way, inference of 
the cause from its effect is sesavat inference. Contrary to purvavat 
inference, hcic the causal relationship is between sadhya and 
sadhana in the vyapli. In this, the previous or past cause is inferred 
fiom the present ctTcci. To infer that it must ha\c rained some- 
where by observing an increase m the watci in the riser, its speed 
or its muddiness is to cmplos the seyuat form of inference, It is 
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alfo iejav 31 inference whruo* esasimrf me prt of the fthoje 
tt n dedu ed that llie remaning mut aho p>vvrti ihe tame qoali 
!ic* TJius It M icfisalnferenre when from laitn- a bcalcr full 
of fca \ ater it i Inferred that the water n th- rcu of th-* lea rail 
also ^e saline Com nenta tors upon the cl-ssi t hase nte p c cd 
ic>3\3i infcrcrcc ma difTtrcnl wa> alio When the fo ntfr zre 
null fml and there IS ro possible mstcrial form left lien what 
remains is called 'lesa An> inf rcnce through the n'diun ofihts 
iep It called ic^asai inf rence Tor example heing a cha- c 
rtticqi.-*lit) sounljsnot in time space or n nd li canro he 
(he spec nl quality of earth xratcr fee air or soul hecuusc if ii 
herd bs the cars Thst wtich is left t» th** sly Th-re it no rirth 
form of matter or pidartha ilcnoc according to ic^avat inferc 
r(.c It It prosed that sound is the ifualit) of thesis 

(3) S n Jmatc frM(t That mfcrcrcc whi h prosid-s irowle 
dge of anj impcrcepiille or unperccis ed object is called s:imdn>a 
tf'dpta such as the mfir nec of motion n the sun by obs-ftng it 
in the List in the n irnirf and m the Uest in the evening Tf is 
irfercnec is not based upon ibe rehlion of causality but It based 
on the f. t that there is motion n Ih- s an It is inferred from the 
change of pos tion because when other objects change their post 
tm motion It alw-uys apparent Hence simdnyalodpjta rrsemb e» 

C npiriton to son* extent 

fr'crcrtcxr has been further diwJ d into three by 1 be jjco 
N\5ta s-hool on the basis of the method of establishing tyjpii or 
tl c relation of inxartal le ton,,o'nitan e — KctalJntayl kctala 
xyatircll and anviya tyalircki 

(1) AfroWrrtfyl— Thit opplim to lb'- awr where the mn-s 
an ! the object are alwrays found go ng tog ether m'^anirg thereby 
that case in which the syJpti »s csubli *'ed by aTarmrrc"tin 
p csence hets een Ihe middle and the ma or icrm ardnsi’*.*! 
there IS no exception For example 
all Inowabtc oby'^s are namcib c 
the pot It a Inowable object 
th-'cfotc th" pot IS nanea'-lc 

or that which can be known rrusi alt hafc a narxe T>e po «n 
belrossn hence It must also hast a narre 

In l^- first tenlen-e of this in'^crencc il ere h rclatwio of 
tyanti between the subject and th- o'* tf 

(2IAriff/tf isurrrU-'^hfre lh-«n^eren« rr-veeus not f om 
iscojree-' rim pret-r-c of thenddic -'d frnbotfiom ^ 
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the vyupti between the absence of the major term and the absence 
of the middle term, it is called kevala-vyatireki inference. An 
example of this type of inference would be— 

That which is not different from other elements has no smell; 

The earth has smell : 

Therefore the earth is different from other elements. 

In this inference the first sentence establishes a relation bet- 
ween the absence of the major term and the middle term and the 
relation established is one of invariable concomitance. It is not 
possible to discover the characteristic ‘smell’ in any place other 
than ‘earth’. For this reason it is not possible to establish a rela- 
tion of agreement in presence between the major and the middle 
term. In this way, inference has here been made on the basis of 
absence through the medium of invariable concomitance. 

(3) /t/iwvrt Fvdffre/c/'— When the relation between the major 
and the middle term is based on both agreement in presence and 
absence, the inference is anvaya vyatirckT. The following is an 
example of it ; — 

Where there is smoke there is fire ; 

There is smoke on the hill ; 

Hence there is fire on the hill ; 

Where there is no fire there is no smoke ; 

There is smoke on the hill ; 

Hence there is fire on the hill. 

Inference 


Distinctions of Distinctions of Distinctions of the 
purpose kinds of vyiipti basis of establishment 

I of vyapii 

I . r" • 

Purvavat Sesavat Samanyto- 

drsla 

I I ■ I “T ! 

Svrirlha . Parartha Kcvalanvayl Keval Anvaya 

VyatirckT VyatirckT 
(4) Comparison : What is Comparison ? 

According to Nyaya philosophy, comparison is the name given 
to the knowledge of the relation between a name and the thing so 
named. It supplies knowledge of the relation between a name and 
the object which is given that name. It is based on tiie knowledge 
of some common property or similarity between two major objects. 
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TnVe It for prantcd that >ou ha>c nc\cr seen a wild cow A person 
dwelling in the forest informs )ou that it » not unlike an ordinary 
cow and possesses much the same shape If, then, >ou come across 
some animal which resembles a cow and conclude that this is the 
animal known as a wild cow, then this knowledge is the result of 
comparison Mere, there is a relation between the name and the 
object of that name, or in other words, the animal 1 nown as the 
wild cow IS similar to a cow In (his actiMly of comparison when 
weseethe Similarity between the cow and the wild cow, and 
recollect that the wild cow resembles a cow, only then do we know 
that its name is wild cow 

(5) Tfjrmiom^According to Nyl>a philosophy, testimony is 
a reliable Statement A sentence is a group ofwords, and word is 
anentit) which has the power to express some meaning According 
to the ancient s>stcm this power of being is due to God, 

while according to the later Nyiya philosophers it is endowed by 
tradition The quality of being csidence or source of saltd know- 
ledge, is possessed not b> all words, but only bv the words of se- 
ers If some indisidu’'! has know ledge of the truth and presents this 
knowledge for the good of humanity, then his word shall be 
accepted as true Know leslgc comes about sub the comprehension 
of the meaning and not only of the word Hence, the knowledge 
of the meaning of the statements of seers is testimony 
IIRSTAttniA AND AnRSTARTIIA WORDS 

Words base been sub divided into two classes according to 
the object of the meaning— DiStJrtha and \dr 5 iirtha The former 
relate to the know ledge of such objects that are pcrccpMble as 
statements of seers and ordinary persons who can be believed des 
cnplions contained m religious texts concerning objects il jt have 
been seen, evidence given by witnesses m courts of law believable 
facts concerning agriculture and the rituals described in religious 
texts for ram etc Tlic httcr classification relates to impirLepiiblc 
objects such as acceptable statement of c immon men samis rcli 
gious leaders and religious texts, statements of scientivts c<*nccmmg 
atoms , beliefs of religious leaders concerning vm «n \,ri jmi 
the explanation of Cod. creatures and other tliingN ITircJ m the 
mligiojs texts 

\FI)1C AND LAI KIKA WORDS 

The origin of the words forms annher h t ir jssi 

fication-(l) Vediv and (2) Laukika u rdiiij \ dc 
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Nyaya philosophers, words originate with some person, be it a 
human individual or even God himself. Vedic words are the 
productions of God himself. Ordinary words are created by human 
beings. . For this reason Vedic words are completely free from 
defects and delusion. Ordinary words can be true as well as false. 
The utterances of reliable individuals are treated as true. 

It must have become evident from the foregoing description 
of Nyaya epistemology that in epistemological thought Nyaya 
philosophy is second to no other system of Indian philosophy. 
After going through the detailed and subtle description, no one 
can say that logic has not been adequately developed in Indian 
philosophy. 

Q. 49. How does Nyaya prove the e.xistcncc of God ? 
Distinguish the Nyaya conception of God from the Advaita Vedanta 
conception of the same. (Mysore 1963 ; Boroda 1963 : Meerut 1971) 

WHAT IS GOD 

According to Nyaya, God is the creator, sustaincr and dest- 
royer of the universe. He is the efficient, not the material, cause 
of the universe. He directs the activities of living souls. Just as an 
intelligent and benevolent father inspires the son to act according 
to his intelligence, capability and qualities, God also, in the same 
way, inspires living beings to act according to the tendencies 
acquired by them in the past and to win rewards appropriate to 
their action. It is He who determines the pains and pleasures of the 
jivas, provides their merits and awards their action appropriately. 
He creates the universe from the eternal entities such as atoms, 
space, time, ether, mind and souls which live w ith Him. It is 
because of His desire that the universe remains in its state of 
stability In this way it is He who also sustains the universe. He 
employs His powers of destruction when it becomes imperative that 
the universe be destroyed. In this way, He is also destroyer of the 
universe. Substances such as space, time, etc., have the relation of 
body and soul to God, consequently they do not limit Him. He is, 
ail powerful even though man proceeds according to virtues and 
sins. He has real knowledge of all objects and occuranccs. He is, 
therefore, omniscient He is the substratum in vvhich knowledge 
exists. He himself is the knowledge. In Him the six perfections — 
majesty, almighty, all-glorious, infinitely beautiful, and infinite 
knowledge and perfect freedom from attachment-arc present in 
full measure. 
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K>3 


pRoois roK inn cxtsit sck of con 

NyS)a rhilosophm base put forvarti nlhbc ten proof j for the 
cti'rtenec of GoJ Some of ibe importflfU onei arc tfjc foljowfnp 

(ff Coif li ihf treater of /^c organic o^jrcit of the yn/rcric— 
TTicrcarc (m-o kmd* of object jn the utmcr'C— organic and tnorpa- 
nic Thcatonn of space, time, ether, mind and earth, ssatcr, 
fire and oir arc perfect and cierml f Jente (here can be no question 
of Iheir creator But objects other than Htcsc arc neither atomic 
nor all-persadins tV'tbhu) HcniT, the) must neccisanlj have 
\omc cause Without the puidante and direction bv an intcllepent 
aj;ent their mat cnal causes ^.innoi piisscsi ihc form or shape tfie> 
arc found possesMne Ttiisarcnl mini pos»c's tJ t lns>svlcs*pc lie 
desire to attain the obtetir»c and rhe poster lo male an effort Me 
must aUo he omnnticiu Oihcrw; e l>o>» ijn he /live Inowjcdpe 
of iuch JTHrosvopiL csmen e a', the n irm ' Ml ih?se q lalilies 
of such an apeni arc to he |1 ond nls / . fi<>d Ken^i l/ie ivn 
tence of CnJ as the trciioi ot ilic imscr civ pr md 
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(3) God is the cause of the validity of religious texts — Vedas 
are valid and authoritative, hence their creator, God, is also autho- 
ritative. Just as a science can be declared valid after testing only a 
part of it, the entire Vedas including its supernatural provision can 
be accepted as valid after testing the validity of its pronouncements 
about the worldly things. The validity of the Vedas depends upon 
their author. The author of the Vedas cannot be jiva since he 
cannot be cognizant of their supernatural and extra-sensory 
subjects. The author of the Vedas can only be one who can have 
perceptual and actual knowledge of the past, present and future, 
atom and cosmos, sensible and extra-sensory objects. In this way, 
the creator of the Vedas is God and their validity transpires from 
Him. Just as the validity of the sciences dedends upon their 
creator so docs the validity of the Vedas depend upon God. 

(4) Divine utterances also prove the existence of God—Thc 
fourth proof that God exists is forthcoming from sruti, the Vcdic 
script. The existence of God has been accepted by the Vedas, 
lipanisads and the Gita. The existence of God can be proved by 
experience and not by logic. For this reason, those individvals 
who do not have personal experience should depend upon .iVuti or 
divine utterance. According to Kusumanjali, just as the sciences 
themselves aud scientification arc proofs of the truth of scientific 
laws, the kuti also is evidence for proving the existence of God. 
UDAYAN’S ARGUMt-.NTS 

Udayan has deduced nine arguments, contained in the follow- 
ing sloka for proving the existence of God. 

TOt!, snqiitT: tra; i 

iitJtfnrT uiEJft fqnRfqsrsjpi; i, 

(1) Kclryat The universe is an cficct, hence it must have an 
instrumental cause. This cause is God. 

(2) Ayojandt Atoms arc inactive hence they must be pro- 
vided uith motion by God, which is necessary for their conjunc- 
tion. Past tendency cannot impart motion to the atoms without God 

(3) Dhftyddeh The creator and the destroyer of the universe 
is God. It is due to hi.s decision that creation, stability and dest- 
ruction take place. 

(*+) Paddt Words get their poucr of giving meaning to their 
subjects from God. 

(5) Pratyayatah—Qod is the author of the authoritative Vedas 

(6) Shrutch- .Sruti establishes the existence of God. 



NYAr\ riiiif>vifnr 1*3 

\cJ>c \eTi cn-n f;i\c ut era'"? ro n raUa^i 
CcJ 1 % ih" author of nnral }ju\ \ev!«: are tlin''- 

(S) Ss/'khy^ > ar^JrArAa— Aceordrj |i> \j3)a \ 2 jtej 1 l* 
Ihe diatonic ^iruciurc n rot fc'ned oft''- niaovr^'c auSli-ct 
oflrtoatfjra but of their rt.rhcrt>r> The rur era I ore it per- 
ceptible hut all the ether num-raiiarc n-rial crrccp t At th« 
tinac of creation ll c touts atont o '[>ta ip-cr tir^e n-s'''i» eU , 
are all unconteiout or un mtcllip-it For tt-n rcauo n-nber »iM 
be dep-nJent upon the j- nd of G xJ ard u,|l he created h) ti It 
this It IV nccettarv to bcl eve n th" ctiMrn •c ofCxl 

(9) /fi/fftJr—Wc experience the result of our a^tio^x a-J our 
qualities Actions lead to mem aid denerit anJaddU it l*’c 
collcctior of merits and der— mt Hut the adjjta ii Ltntell '““it 
Hence In order thu there nay b- cxperi'T'ce of i*->- rcsulii of the 
adnUt there nutt be Cod 
OPJICTIOSS TO CODANDTIiriR ANSWERS 

Some arpurrenit hate been pncnapaintt the proofs for the 
eiiitci'cc of Ood whi h Saij a>ilat hate pa: fori*a d They hate 
been a~twcrcd by the N>J>a philotophcrt The nayir ones 
among them arc 

(I) In connection with the forejoms third and fourth proo^'t 
for the cxitlercc of God it can b- o»i*ccted that th*> arc rierdc- 
penden' and are contequently d-fc-ti>e But a cirdrs to th" 
Sarca Darvana Samgraha thit inicrd'-pr" J'"' e is no defect bccaate 
It can be a defect only w*'cn two »ub;ectt arc interdependc''t from 
the «ne point of xicw In ihit case fron th' tt'-# pent of exu* 
Icncc \cdat are dependent upon God because Cod it their author 
while from the xKwpoint of hunan inctwiedpe God s\ dcpcndcft 
upon the ^cdal becaute it it through f'c \cdat ihjttheh-naa 
hcingt set to Inow God 

(2l The xecerd objection to the N) jta corcepMon of God tt 
that if GtJ it the creator of ihit uniterte he nait possni a body 
bccautc vsithout a body no aciittt) can he indulged in NanljiLas 
antaer this h> ia>mg that cxistcnre of God it cither proted by th* 
SrUi or It It diiprotcd If it hat been proved t‘-it o‘'«ecfioo 
hat ro talae and if it hat n^t been proved t^'"! «hat it 1^“ ute 
of rats "e this ob'cctm 

(31 The third objection to the Nvi'a ci. -cp m of Gvxl it 
con'^tT-J With ih* p irposc »h h Gxl hat ncreatrg t*-- umiertc 
Gx! can have ro parposeof h sownn creatrg l''•*u-l»r'teb(r'a_te 
Hcitpcr-fti Ills purpose n dong it ear -o* be uiitobef'r 
olhen b-j ue o'l-'wh s svorVsfvr theg vodo' oth-m ea-no he»i c 
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If this puipoic is benevolence, then why arc there so many un- 
happy individuals in this v.'orld ? Hence, God cannot be credited 
v/ith having created this world ? Answering this objection the 
NaiySyihas say that God has created this world out of compassion. 
The world having been created it is only natural that there should 
be pain and pleasure in the world, because the jiviltmas arc atten- 
ded by their respective adr^ta. But God is not limited to His 
creation, just as mind is not the slave of His body but it helps Him 
in the achievement of his objective and acting to this end; inmuch 
the same way the universe docs not make the God dependent 
upon another but helps Him in the realisation of His objective. 

The conception of God professed by the Nyaya-Vaiscsika 
philosophy docs not appear at all correct, .Sajhkara has criticised 
this view. Thus Nyaya theism is undeveloped and incomplete, 

Q. 50. The Nyaya Vaiscsika arc allied systems of plulosopliy. 

How arc they allied ? Do thev differ in some way 7 If so how ? 

f/if-rti mi) 

SiMILAltITV 

Nyaya and Vaiscsika philosophies arc allied. The main points 
that they have in common are the follows : 

(1) The aim of both is moksa, or liberation of the jiva. 
(2) Tile root cause of pains is lack of knowledge. (3) Mok^a 
implies complete freedom from pain. f4) Same form of the atman. 
(5) Same ways of knowing the atman. (6) Delineation of mtclii- 
gcncc, knowledge, perception, inference, doubt, illusion, etc. 
(7) Both have postulated five distinctions of action. (8) Both arc 
agreed on the nature of the universe. 
nir'MtllFNCKS 

(1) Scope— Nyaya is pcrticiilarly devoted to the study of the 
sources of knowledge. It has dealt only briefly, and liiat too from 
the general viewpoint, with the elements. In the V'aiscsil.a schools 
the elements have been discussed in detail. In metaphysics, they do 
not restrict thcmschcs to the ordinary bui their Msion compre- 
hends even tlic microscopic universe. 

(2) Catcyorics and pranu-\a~\n the N>a>a sicw, there arc 
sistccn Ctitcgorics and nine pramestis ssliercas in the Vaiscsika 
school there arc seven categories and nine substantc. 


Ci) Sources of ktHwIcdyc—ln \>a\a, pertcplmn, inference, 
comparison, iind tcstinionj have been <n.eeptcd as llic four sources 
of valid knowledge Vaiscsik.is atcept only perception and 

inference, as the sources of know ledge Both comparison and 
testimony are iin.luded m mtcrcncc. 
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(4) According to V>4)3 ihere arc fuc kir U of 
perception concurring ^^|th the fi\c kinJ* of icnte organs (»nt.al 
tactual auditor) olfaclor) a-d guttatnr)) Hot Vat<“)tla a-vept 
onl) \nual perception 

( 5 ) J) a— According to N>4>a the knowledge of \aru 
%3\3 can be had throigh perccpljon Hut according to the VaiKp 
Va MCtt MimvJvi u Vnoun b> inference 

(f ) /fr/rti// fra — According to \)Jl)a there arc f>c In h of 
ftlla ic' On tlic other Inn I V3i4*)ila accept onl> three 

(7) Preans According to the N) 4 \'a a< oppoitd to \aite>iVa 
view, dreams anvtng out of merit arc true while thoic arising out 
of dement arc false 

(S) /Jf/n -~Nviy3)iUs are the followers of'^na while Ih'^ 
VaisejiLi look upon Maheswara ns the God of all 

(9) C/ cmica! Aelion -Chemical action in N>3)a Icmtnol gy 
iS'pdpSka white in the Vaivcyikn it is ptluplka 

(10) Oifier iu^fcli^lnatldiU^n to these, N).i)a and \aMe>i 
ikJ al o differ regarding the status of action ct^ 
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Q. 51. What is Padartha ? Give a detailed account of 
substance and Inherence. (Kalhapur 1955) 

What do . Vaiscsikas mean by Padarthas ? Offer critical 
remarks on either samavaya or abhava. 

(Kariwtak 1966. J96S; Kanpur 1970) 
What is the Category in Vaisesika philosophy ? State and 

examine the categories of ‘Dravya’, ‘Visesa’ and ‘Samavaya’. 

(Poona 1959) 

Explain the Vaisesika categories of substance, quality and 
action, (Daroda 1959) 

What is categorj' ? State and distinguish the various categerics 
admitted in Vaisesika. (Bombay 1951) 

What docs a Vaisesika mean by a category ? Describe the 
categories of samanya, samavaya and abhava. 

(Poona 1962; Mysore 1962; Meerut 1972) 
E.vplain the Vaishesika categories of Samavaya and Abhava. 

(Cal. 1972) 

Explain and examine the Vaishesika tlieorj’ of univcrsals. 

(Cal. 1971} 

PADAUTHA OR CATEGORIES 

Just as the Nyaya philosophy is devoted to the almost exclu- 
sive study of the sources of valid knowledge, Vaisesika philosophy 
devotes itself to metaphysical reflections. According to it, all the 
objects of the universe can be divided into seven categories or 
padarthas, the latter term denoting those objects which arc known 
through the medium of a word. In this way these seven categories 
of reality comprehend all those objects in the world which can be 
named. These seven categories arc— (1) Dravya or substance, 
(2) Guna or quality, (3) Karma or action, (4) Samanya or genera 
to lity, (5) Visesa or particularity, (6) Samavaya or inherence, and 
(7) Abhava or non-existence. In these sc\cn categories there arc 
two distinctions— (1 ) Bhava padartha, and (2) Abhusa padartha. 
The first distinction denotes those categories which have an e.\is- 
tcncc, or those which are present. The first relate^ to being. The 
second distinction, non-being, is a later addition to the Vaisc.sika 
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phtfowphj by later commentatori ami not onpmall) cliJCUMe<? 
The other at X catccor(e%. mih the exception of abhaaa.are all 
exMtent and are incfudcti n ’heing* 
ti> i>rav^ A OR sunsTANcr rtxreLrMtvrs 

Atcerdinf to the \aiseMkn view, dra>)a or substance $s the 
siibstratiint of avtion and qualities, ond the material or corstitutise 
cause of composite things produced from it, /ust os the cotton fibre 
IS tfr cause ol mutton cloth produced Horn it fsen though be 
ng diTercrt frmi qjiluv and action substance is their substratum 
Without It qualit> nrd action car Inse no e x sten e Substances 
arc of nine kinds ( 1 J earth r r prths i ("'i i ater or jil (3) fire of 
tej (4)Tirorsa>u f') ether r ak m i rrMim^nrkila f7) space 
or d/l, (S) self or atma f / m I r mams ^mong these the 
first fisc arc cafJeil p i > h'' n JntKh / these there is one 
such specific qualm *1 l h pur <nt ) by one of the external 
sense organs The n i \ itu q I is of smell ssaierthatof 
taste fire of f rm a i t l i ctb that of sound These arc 


pcrccised by the n >m: i ^ i lso -.km and tars respectively 
Tliesc sente organs acalv bcUstli hue ongituted in the earth 
ssater, fire air and ether W nh the extcptis n of ether, the other 
four physical elements arc cicrn il i r nitsa in the form of cause, 
and non eternal or nniiya in the f rm < f slTes.1 

Accordingly, the at ms f earth ssater fire and air arc begin 
nlngless because thes arc n t t mpi site md consequently arc 
eternal, but alt the sub tamers ft rmcsl b> the c< njonciion of tb«c 
«tmos, Hhich therefore arc ctTccis urcnti eternal because their 
constituent atoms can be separate! or ocn destroyed The fifth 
iubstance, the ether is the basis f s und The ether is not perco 
sed tsccausc il docs n t satisfy the t n liti >ns of external percep 
lion in not beini; possessed « f cither a persxptihle dimension or of 
any colour It is inferred frssm the perceptissn of sound and csery 
quality must have a substratum ansi n >nc of the other earth, »ir 
Slater or fire can be its bearer 7 here are two reasons for i» »s. In 


the first place the qualities of the<e substances smell taste ferrn 
and touch are not heard nhercas sounds of ssordi are brats. «r 
arc audibly percen Cl) In the second place 
sshcrc these clerrents arc absent Sound cannot bet eq 
space, time mmd and soul because thes fontini.e to rsot esen 
ssben there is no sound In this was ether is tb'* ^ 
neinc pari’css the ether is one nnd et-^wl It t» fo» x » 
pena 'm- ,.rJ infinite because its quahu sourJ » prrctisev » 


directiors 
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Like the ether, space and time are also not perceptible. They 
are one, eternal and all-pervading. Space is inferred by the know- 
of concepts such as here, there, near, far, etc. Time is inferred on 
the basis of concepts such as past, future, present, old and ancient. 
In this way, then, the earth, space and time arc actually identical 
but they appear to be distinct because (heir qualities differ, and 
even their parts appear to be different. 

SOUL OR ATMAN 

The opinion of the Vaisesika philosophers is the same as that 
of the Naiyayikas on the subjects of soul. The soul is the basis of 
the phenomenon of consciousness, and it is eternal and all-perva- 
ding. It is perceived by the mind and is thus known. The souls in 
different bodies are also different. In this way there arc may 
souls. Besides the soul of human beings called the jiva in the 
other form of the soul is the Paramatma who is one and the crea- 
tor of the universe. 

MIND OR MANA 

The existence of the mind can be inferred from the following 
two factors— (I) As in the case of external substances of the uni- 
verse, for tlic perception of which external sense organs arc requi- 
red, so is an internal sense organ required to perceive the internal 
categories composed of knowledge, desire, pain, pleasure, etc., 
and this internal sense is the mind. (2) In spite of there being con- 
tact between the object and the external sense organ knowledge 
docs not occur without a mind. And, even when all the five senses 
come into contact with their respective qualities in different objects 
simultaneously, there is knowledge of only one in one pailicular 
moment. In this way, this not only proves the e\istcacc of the 
mind it also proves that the mind is atomic and partlcss. Had the 
mind not been an infinitesimal and atomic entity, it was possible 
for its various parts to come info contact with djlTercnt sense 
organs simultaneously and for many pcrcepiiom to manifest them- 
selves at the same time. But we find m practice that this docs not 
occur. Hence, it follows that the mind is a particss or atomic 
form and is the internal sense of perception. The .soul receives 
its knowledge of the objects through the medium of mind. 

(2) QUAI.nV 

According to Vaise.sika philosophy, quality is that category 
which subsists in substance but in uhicii no other quality or action 
c.m inlicre. Qualities cannot exist without substance and hence 
they are said to be other-dependent. As has been stated before 
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mj) fubitance can be the ruteral er coiimuliHC caute cf actjni 
n IS of secondary help in ihe action In >f-» cf the fact that all 
qualities are depenJent upon substance, there cannot heanvqj 3 »ity 
of qoalitj QuHily also Jacks action or motion It retiics tnac- 
n It* subrirajum. the suhitance /n this wai it dtTe'S from 
both substance as vscll as action 
IHSTINCTIONS OF QUAI irV 

There arc i«cnl>rour qjoljiies- } rupa or roJour 2 rai-i 
or taste, 3 pmJha or sn cll 4 sparia or touch 5 labJa or 
souni, f sttnV.h)a or riumber, 7 paritnaca or mapritudc 
8 p(thaVatsa or distinctness, 9 samjog or conjunction JO 
vibhaf a or disjunct ion II paraija or remoteness, 12 aparatsa 
<»r nearness. 13 bodhi or copmuon, 14 sulha or resenion, 
15 duLhaorpain 16 Iceha or desire, 17 dsc>3 or rcscrtion. 
JS pra) ata,i or cfTort, 19 gurutsa orheasmcss 20 drasja- 
IS 1 or fluidity, 21 sneha or siscidiij, 22 samskara or tendency, 
23 dhanrn or mTit, 24 adharnn or demerit Tliese qualities 
base been furtber subdivided as sarmui tastes such as 
isseci, sour, saline, bitter, etc , or the sounds such as the articulate 
and the inarticulate Magniludc m further disided into srry small 
mMIum and scO I' S Numbers start from ore and proceed 
upwards 

^O^JL^CTfO^ ASn DIS4L'^CriO> 

Conjunction is the noun predicated of the relation of nVTlio* 
of two substances capable of canting apait such as the relation 
of the hand to tlm pea The causal relation n n^t a con ua-tisc 
relation because the separate existence cf the t.au c of i’ c efe t is 
not possible Disconjunai m is the nar^ of the erdm- t s un 
cti in or separation, such as ha pp'ns when the p-n filslf m the 
hand In VaHev*^^ Phdosophj three k n U fs i n arc 

accepted 

(I) ssherc one *uh la r m r " 

Of conjoins another (2) f Aurr u etc 

takes place as the result of aclis Its on the p i k 

tjncesijchas sshen two ssrcitJers r ei is-* 
or" conjunct I ■'n tales place ihn uph it 

juncti >s, such as. ih- hard snd paper j ’ 

bnd tsu. hes th* p-n ard the pe l e >■ J 

sarm'jaj sans op 
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Disjunction has been subdivided into three, on the same basis 
as conjunction— (1) Aiiyatar dliarmaj— where the action of one of 
the substances leads to disjunction ; as when the leaf falls from the 
tree {1) LJbhaya karmaj — where the disjunction of the two takes 
place through activity in both the substances as when two wrestlers 
break apart. (3) VibhagoJ—where one disjunction leads to another 
as when the conjunction between the hand and the paper is ended 
when the pen, which is the link between the two, is put down. 

REMOTENESS AND NEARNESS 

Remoteness and nearness also have two distinctions— spatial 
and temporal. Temporal remoteness implies oldness while nearness 
indicates modernity. In the same way, spatial remotness is indica- 
tive of great distance while spatial nearness denotes proximity. 

COGNITION, PLEASURE, PAIN, DESIRE, AVERSION, EFFORT 

Cognition (knowledge) has been treated in detail in the prece- 
ding discussion on Nayaya philosophy. And everybody is familiar 
with pleasure, pain, desire and aversion. HfTort has three distinc- 
tions : (1) Pravrtti— the effort for possc.ssing some object, 
(2) Nivftti — the effort to be rid of something. (3) Jivan yoni— the 
activity of procreation. 

FLUIDITV AND VISCIDITY 

The cause of liquid substances flowing is their fluidity, such as 
is possessed by water. Similarly, substances like butter lia\e the 
tendency to conjoin and form lumps, the tendency being named 
viscidity or sneha. 

Saiiiskara or tendency also has three distinctions- ( ! ) vega or 
rc/oe/tr-by virtue of which an object possesses miuion, (2) bhuvam 
or feeling - due to which there is memory of iccogtuiion of some 
subject, (3) sr/u'r/ or osullalion — by means of which 
some substance returns from a long distance to its original posi- 
tion such as a rubber bail. 

Merit is a virtue vUiich leads to proper activity and results in 
pleasure. Detnvrii is a sin which leads to improper activity and 
causes pain. 

REASON FOR 1 ill RE BEING TWENTVEOt U QU VEITlIi-S 

If all these distinctions of the carious qualities were to be 
counted, their total number would be veil nigh stupendous, but 
in these iwcntyfour qualities only the basic qualities have been 
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counted The other qualittet are onl) the dtslirtcttors of ihwcand 
are included therein /n this way the?e iwenljfour quahttetarc 
fundamental nnd it ii by their conjunction that t‘'c other co"i» 
pound qualities are formed 
(j) Karma OR AcrioN MitATiSKARNtA* 

Action or Varma i$ the commonlj used narc of the furda 
mental dynamic qualities of substance The tnactisc manifestation 
of substance 1$ quality and its aettse nanifestaiion is action or 
mobilifity S ub St mces combine and separate because of action 

Action has no quality Qualit) is dependent upon substance 
Action cannot subsist in all-persadinf: substances because In then 
there IS no chancre of position Mence. the bans of action can only 
be marrrial substances Me the earth, air, fire and nind 
DisriNCTioss or karma 

TTicrc arc fisc distinctions of karma-*(I) utlsepCQa or 
throw inj; upwards In this way, due to action the conjunction 
iaV.es place ssiih the higher plane (2) asaVjcpaija orihrowng 
dossowards in which action leadi to conjunction ssith the lower 
plane. (3) Slunchana or contraction sihich ac|ivit> isdesigrcJlo 
create conjunction in an tser nearer sphere such as twisting the 
hand (4) prasJIrana or expansion, (3)gamna or Ivonoiion 
Action other than the first four arc comprehended by loconotion 
The aclisity of substances such as earth wafer, fire, etc is pcrcep 
liblc but the activits of an impcrcepiible cniifv lAc the r^ird <an 
not be Vnown by perception 
(4) SJAMANSA OR Cl ^rRAUn 

Generality is that category by sirtucof whi^h s4rto..> di^efcrt 
indisidual hemps arc cnuneraled in or'* slass ard tall^ b' j 
common name, just as all beirgs arc called bs a w, rd r ter n 
indicating class, the esamptes of w hi h are man h r^c ■» c 
Tbese has c sorre pereral or common qualiis wl h \ t N. 
in the enure class and is its charactenstis. o'* ex 
possess similarity because of the feneral <iuai IS I ►ic t 
H on of the perenl quality Indian phi! p^'erx hj e >uS 'x ^ 
ere of the foUswitie thtcc opinons 
TliRcr n^rrrRF^TO^lMosscx)^aBM^< < iniksims 

(I) Aomiea/M-r— \ccorJng t ih 
ralits IS no essentu) qjalits hut r eir 
larit) to the bemps belorpirg t j 
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e'rcct5 jufh at chair, tabI^ eic The partjojlar n irt part!-j» ari 
etcrrul lufnfancc* which are inrunerable Hcrce the r'*nu-uf-rt 
arc a(so eternaf, partittv and mnun-rable They arc tS'mvl'tt 
rccpRTiiraWe Tliere can be no pmertual cofrtition of then 
because, Ii^e the atom the/ too arc nvuible 
(C) SWU^AW 0« IMHRrbCI WIIAT IS SaMAV A^ A • 

According to rraijiapJd inherence it that reJaMon which 
ctuti in mtarjably conjoined objec*! betwen whuh 

there It the rchfion of lubtitttng and lubitraiun elenerri. and 
whKh ft the niddlc term of the coriTpl th^l ihit it m then In 
Ihit waj. objects cornecteil by mherence ire so conjoined that they 
are intcparabJe The following arc conjuretjons of in^-rcrcc^ 
quality and lubtiraium aaion and the doer, inditidnal and claw 
particular and eternal elcnem and substance, part and whole In 
this waj, there it cloth m cotton f bret sm“ll in the fower, notion 
in water, hunantty in honan being and iheie ore due to 
samat;i%-a 

IMimi set AStiCONJLSTION 

\atteftlia hot accep cd two types of re la I lonship— inherence 
and conjunction These two duTcr from each oih^ n the follow- 
ing respect* 

(I) Conjunction It momentary and non eternal while iihe 
rertce It an eternal rclationthip 

^2) Conjunction m the relatiorthip which reiults from iV 
connection of two lubstarces frihercnce does not retull from the 
Conjunction of lubtlanon 

(3) Conjunction resullt from the actitity of elenentt or 
1*0 object* Inheres IX t* al Ants prrent in tubtianccs The rel* 
lion of conjoined substances i* mutual 

(4) Conjunction it an cttenul relation whereat r*-cmce w 
an irfcrnal relation Conjoined lubttarces are capable of csi* 
ling apart but lubstarces related bs inherence ca-not eii«t 
separa’cd Tlie part and the whole can*'"'! rena n apart 

t7j AhllAt A OR NOS rXtsTfSa SMUT IS SOS rxisTrscT * 

neirg crtircly di'^crert fr< n the A rrgorg tit iwS ron 
ettttencc it regarded at th* seten h cat-gorv kanadj h_jt accep “J 
op 1> ill catefones b^t m <»'- Naif^iLa it. ra ron<ii* e-x » 
ner’io»'*d »*' pranefs firrn Tht* ca’egory hjs been d-a t with at 
lergtbtnihe suJr ntatise ust cf \at ijiU p** t^* fTit 
attapJJa bhina r n en>’e*’x it t'^e -^■'c'cc of »• e** "Ct N 
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body can deny the absence of the moon on dark nights. Hence it 
is necessary to include non-existence. 

DISTINCTIONS OF NON-EXISTENCE 

There arc two main distinctions of non-cxisteiicc : 

(1) Sansargabhava or the absence of one entity in another, 
such as the absence of heat in the moon. 

(2) Anyonyiibhava or one object not being another just as 
the moon is not the sun. 

DISTINCTIONS OF SANSARGABHAVA 

This type of non-existence, sansargabhava, also has three 
distinctions— (1) Pragabhava or antecedent non-existence, which 
means the absence of the substance which is effect before it is 
created, just as the absence of tlic substance of the pot in the 
clay before the clay is made into a pot. Antecedent non-existence 
has no beginning but it has an end. There was always the absence 
of the pot in the clay but with the construction of the pot the 
bcginninglcss non-existence comes to an end. 

(2) Dhvamsabhuva — or non-existence on the destruction of 
substance which is an effect just as the absence of the pot in its 
pieces after the pot has been destroyed, Dhvamsabhfiva has begin- 
ning but it has no end. When the pot breaks dhvamsabliava has 
a beginning in time but the pot can never come back or be recreated. 
Thus, this non-existence can have no end. 

.Atyantabhava or absolute non-existence - meaning that 
non-existence between two object which extends o\cr tiic entire 
temporal expanse, past, present and future, such as the absence of 
coolness in fire. And absolute non-existence has neither a begin- 
ning nor an end. It is always tlicrc. The absence of coolness in 
fire will continue o\cr all time. In this uay, absolute non-existence 
is neither born nor destroyed. 

DIFFEUNCKS BEIWCCN SANSARGABHAVA AND ANVONYABHAVA 

San^arg.'ibhasa and anyonyabiiava differ from each other in 
the foliossmg respects : 

(1) Sansargabliasa is the absence of relation between two 
objects, file latter is the absence of something in some other 
objects. 

(2) Sansaig.'ibhfiva !s the absence of relation whereas anyo- 
nvabliasa is the absence of identity. A rabbit docs not have any 
horns ; m this example there is absence of relation between the 
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fjbbjt anJ the horns anJ it is an cjimplc of tanwrf 4 bh 5 \a The 
donkey is not a horse , in this rebiton there Is the non-etislence 
of identity, and it is an example oran)on>:bhi>-a, 
cniTittSM 01 THE coNCtrr of catlcories 

Tlic following objections base been Jcsrlfed at the \aivesila 
concept of categories 

(1) Vaisejila philosophy has mentioned icscn categories but 
substance appears to be the only category Quality and action 
are dependent upon substance Non existence Is reUtlie to cxis 
Icncc In this way one of them can be said to be a category And 
in the absence of these qualities and relationships esen the nature 
of the substance cannot be determined 

(2) Substances base been stated as being nine In nunNrr of 
which ether is the bssii of sound, space and lime are basevl on 
fxpertenoe and mind is the internal sense organ In (hit ws}, 
aciuatl), the only substances are the atoms ofihc fourelcncrti 
and the souls 

(3) Naticjikas acceptance of the sou} at urconsctous and 
many does not appear to be logical 

(4) According to the Vaiicjika, qualities cannot cxnl without 
substance and composite objects v iihout parts then how can ubt 
stance exist wiihout qualif> and without general and partmlar tniti 

(5) The Vatle^tla philosophers postulate that tberc is a 
particular in eserj atom and incscry soul but the) do not describe 
(be particular 

(6) The 3aile>ika philosophers beliese that if there ii exis 
tence, there must be non>existencr, but csen the) do not ijnthesixe 
the two Actually thej are not prepared to adopt the cosmological 
xiewpomt in their constdcration of the categor) although this sicw 
is a^sc the ordinary siewpotnl Tron the pont of *iew of 
l^Knti'iv analysis Ihcu" concept ofihc category, which in e"'ccl 
h their metaphysics, is scry important But then l''cy base faded 
to adjust among these different categories. In this reipeci San 
Ihya and the Veddnta systems are far abose them 

\a}rf?iVa philosophy looks w.’vn ir*'frc"^ as a ca'egoo 
Agaipslil 4aihkara has raised the follow i-g fL-damrrtalcb^ 
lions — 
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cTCJtethe umvcfjc thtS'dmanJ cxlcfral tubjtancn appear at 

(he meant of rct^ardtnp the pait lendenc»ct of ihe Iivinp beinjt 
an I jfiey are tten formed nccording to Ihctc pati tendera-n ofihc 
»ouIi ‘njctcpatl tendcncin then start msitpatinj; the »ou|» in those 
directions AM these are the result of the ufiscnc, »» four lubs* 
lances which are cJfccts Ihediad the trud and fti « nous con 
junctiont A form combine hecjute of (heir motion, Thh notion h 
doctoaJrjta or past tendency and the act sity oflheadntiiit 
inspired bv God The combination or conjunction of i»o iiomi Is 
inferred Beinj; microscopic or mf niiesimal it cannot be pcrceised 
■p c triad or the trUnul's is the inallcst particle of natter that can 
bcperceiscd It ii formed by the conjunction of three diads Tben 
in this same tunc period the elements base their origin The elf 
ments formed out of these atoms are air, ^ater, earth and Cre 
Once air » created it starts ITowin;; in the csicmal ether \\atcr Is 
also mixed ssith the air and starts flowing In the same s*ay, earth 
and fire /isr in water fn this was, the entire uniscrse comes frto 
existence by the mere thought process of the God It ts the seed 
form of the rna I trial and fiery atoms This unis cnc is guided by 
Brabman or the \\ or Id Soul who is the scry nanifcstation of 
Inowjcdge detachment and excellence Brahman guides |*•e^re8 
tion in such a manner that the indisidual souls continue to 
experience pain and pleasure according to ihcir presioos aaton 
All this vast machinery is put into action by the dciirc of Cod 
DESTULCnON 

The circle of creation and destruction has no begi"nmg Tbe 
souls get rest and space in destruction only aflei they base passed 
through many births and deaths continually ex pencncing pamand 
plcaiufc One erraunn beiwren two drstrumors is called lalpa 
hen the time IS ripe the ^\orId soul also relinquishes ns body 
file the common souls Cod desires to brirg dniruciion on the 
uniscrse The moment Maheswara so desires t*-c past Icrdercies 
of the souls sanish for some time and ibcir bodies break up i*to 
ibeif composite atoms Simllarlj the phyxial cl'-*e*ti also s amsb 
when their composing atoms arc dispersed In C-e reiidtuin arcthc 
atoms of the four clcmeoti fise eternal substances and tenden tes 
created b) the ncritonous or notorious aetisitKS of tb- souls 
They f m tbe constituiise el-n-mts of the foilowmg cTCJtmn 
Tbe Njiya haiseyikas are asalilryasiJ rs and tb-ir siewiialso 
railed th“ IrambhasJda or psranvleu llrapivlda 
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VAISESIKA AND GREEK ATOMISM 

The Vatscsikas arc agreed ■with the Greek atomism of Lcticip 
pus and Democritus that the atom is indivisible, partlcss, imper- 
ceptible, ultimate and eternal and it is material cause of this physi 
cal universe. But further the two views differ in the following 
respects ; — 

(1) According to the Greek atomism, the atoms arc similar 
in quality, but they differ in respect of quantity or number. The 
Vaiscsikas attribute a difference of both quantity and quality in the 
atoms. 

( 2 ) Greek atomists do not attribute any secondary qualities to 
atoms but the Vaiscsikas accept these qualities in the atoms. 

(3) The Greek atomists believe that atoms arc by their nature 
dynamic but the Vaiscsikas accept them as static by nature. 

(4) According to the Greek view, souls arc composed of 
these atoms but according to the Vaisejikas souls and atoms arc 
different and both arc individually but equally eternal and indepen- 
dent. 

CRITICISM OF ATOMISM 


Sarhkara has criticised the Vaisesika atomism in the following 
manner : 

(1) If there is qualitative difTercncc in the atoms there should 
also be some difTercncc in their weights. 

(2) If the atoms have'qualities then how can they be eternal? 
If the qualities of atoms arc also eternal then how can it be accep- 
ted that there arc no qualities in free souls and substances etc ? 

(3) If the qualities of the cause arc transferred to the effect 
then why is it that the spherical nature of the atom is not trans- 
ferred to the dyad and the minuteness and dcstructibilily of the 
dyad is not transferred to the triad ? 


(4) If the effect is not in the cause then anything should be 
caused by anything else and not by some particular cause ? 

(5) Atoms arc ncititer actisc nor inactive nor both nor neither 
If tl’.cy arc actnc then creation will become permanent. If they arc 
in'.ictivc creation will be impossible. They cannot be both active 


as well as inactisc since these qualities arc mutually 
and cannot stay together, .as is the ease with light a 


contradictory 
nd darkness. If 
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atoms are neither active nor inactive, then motion or activity 
should be introduced by some external cause 

(6) Now, is this external cause past tendency (dnta) or pre* 
sent tendency (adnta) ? If it is past tendency then it cannot have 
existed before creation. If it is past tendency then it will always 
accompany the atoms and creation mil become permanent, and if 
the atoms are not postulated to be in close proximity ssith past 
tendency creation becomes Impossible In this vay it is impossible 
for there to be creation with atoms in any manner. 
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VAISESIKA AND GREEK ATOMISM 

The Vaisc$ikas arc agreed with the Greek atomism of Lcucip 
pus and Democritus that the atom is indivisible, partlcss, imper- 
ceptible, ultimate and eternal and it is material cause of this physi 
cal universe. But further the two views differ in the following 
respects ; — 

(1) According to the Greek atomism, the atoms are similar 
in quality, but they differ in respect of quantity or number. The 
Vaisejikas attribute a difference of botli quantity and quality in the 
atoms. 

(2) Greek atomists do not attribute any secondary qualities to 
atoms but the Vaiscsikas accept these qualities in the atoms. 

(3) The Greek atomists believe that atoms arc by their nature 
dynamic but the Vaisc$ikas accept them as static by nature. 

(4) According to the Greek view, souls arc composed of 
these atoms but according to the Vaiscsikas souls and atoms arc 
different and both arc individually but equally eternal and indepen- 
dent. 

CRITICISM OF ATOMISM 

Samkara has criticised the Vaisejika atomism in the following 
manner ; 

(1) If there is qualitative difference in the atoms there should 
also he some difference in their weights. 

(2) If the atoms Iinvc'qualitics then how can they be eternal 7 
If (he qualities of atoms arc also eternal then how can it be accep- 
ted that there arc no qualities in free souls and substances etc ? 

(3) If the qualities of the cause arc transferred to the effect 
then why is it that the spherical nature of the atom is not trans- 
ferred (o the dyad and the minuteness and dcstructibility of the 
dyad is not transferred to the triad ? 

(4) If the effect is not in the cause then anything should be 
caused by anything else and not by some particular cause ? 

(5) Atoms are neither active nor inactive nor both nor neither 
If they .ire active then creation wifi become permanent. If they arc 
inactive creation nil! be impossible. They cannot be both active 
.IS well as inactive since these qualities arc mutually contradictory 
and cannot slay together, as is the ease with light and darkness. If 
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SAMKHYA PHILOSOPHY 
Q. 53. How does Samkhya establish Safkaryavada ? Explain 

fully. (Bombay 1158) 

Explain the Samkhya doctrine of causation. 

(Mccruf 1972, Kanpur 1970) 
According to Samkhya philosophy, that which docs not exist 
cannot come into existence, and there is no absence of what is 
existent. The effect is concealed in the cause before it is produced. 
In this way, creation means the manifestation of that which is 
hidden, and destruction implies the concealment of that which is 
manifest. In this way, both creation and destruction indicate the 
discarding of one form or quality and adoption of another former 
quality. The difference between the cause and the circct is one of 
quality or form. The clTcct exists in its cause. This view is called 
satkiiryavada. Because of their refusal to recognize the distinct 
existences of the cause and the clTect the followers of this view arc 
also called ‘bhedasahisnu abhedavadi’. 

PRKRATI PARINAMAVADA 

Even among those who accept the theory of the reality of the 
effect, as stated above, there are two opinions — parinamavada and 
vivariavada. According to parinamavada the cause really changes 
into the cflcct while according to vivariavada this changing of the 
cause into the cflcct is not real but only illusory. Clay turning into 
pot is an example of paripamavada while the rope’s appearing as 
a snake is an example of vivartavuda. In this way, according to 
parinamavada, the existence of the cause and effect is the same 
while according to vivariavada the existence of the two is different 
or separate. 

The Samkhya philosophers believe the theory of parinama* 
viida while the \’'cdanta philosophers accept the theory of vivarta- 
vada. In this way according to Samkliya. all creation is manifesta- 
tion while all destruction is concealment. The distinction between 
cause and effect is only for practical purpose. Being only two diffe- 
rent stat« of the same object, there is no difference between them. 
Ramanuja, like the Samkhya, accepts parinamavada. But accor- 
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cfilcicnt caii'-c 5s needed to make it manifest. In order to obtain 
oil it is necessary to crush the seeds. In the absence of this co- 
operatinj; power or energy, the ciTcct cannot be made manifest. 
Henee, the absence of the effect in the cause is dependent upon 
certain conditions. According to V'yasa, tlicsc conditions arc .space 
time, form and shape. When the internal quality of an object is 
transformed it is called the qualitative effect but when only the 
cy.tci^na! manifestation is changed it is cttlled apparent result. 

Q. 54 . State the nature of Pr.akrti according to Samkh)a. 
Hon docs Semkhya prove the existence of Prakrfi. (Karnniok 1966) 
.State the Samkhya conception of Prakrti. Show how P.nrkrli 
Is related to Purusa. 

(Daroifd 1962 ; Poona 1966 ; Mysore 1962 ; Meerut 1071) 
Analy.se the .Samkhya arguments for Prakrti. What is exactly 
the relation l)ctwccn Parusha and Prakrti. (tot, i<)72) 

MANY NAMtuS OF PR KUTI 


It is on tlic basis of their theory of causation tiiat the .Samkhya 
philosophers deduce tlic ultimate cause of the universe, prakfti. 
Everything lias a cause but not prakfti. It is the first wusc. It 
precedes creation. All the effects of the universe arc based and de- 
pend upon it. It is the first element of universe, and is there- 
fore Killed ‘pradhann’. Lokacliarya writes that it is called prakrti 
because it causes all the distortions, it is called 'avidya* because it 
contradicts knowledge, it is called 'mriva', because it envoives the 
peculiar creation, 

.. . It is very .subtle and visible, and can lx: deduced or inferred 
only from its creations. For this rca.son, prakfti is also known as 
‘antima*. In the form of the unconscious element it is called jada 
and in the form of unlimited but aUsay.s active force it is called 
Miakti’, and in the form of the unmanifested objects it is called 
'avyakt.a’ or unc.x pressed. 

FIRST CAUsmnr: umvfrsf 

, Acv.ording to Sfimkliya, the entire universe is composed of 
objects which arc c-Tccts and have their origin in material cause. 
Universe is a flow of causes and cfiVcis. Hence, It also must have 
a fundamental cause. The fundament.al cause cannot be the sou! or 
the self hecMusc the self i, neillier a cause nor an cITect. besides 


uhich its nature cant rad jc{^» 


the nature of objects found in the 


unisere. 

Vai-lciik.s 


.According to the Ch.’irv.'ikas, Binldh.a, 
philosophers, the universe is composed 


/a in and Ns.'iya 
of the atoms of 
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earth, water, fire and air It i$ the contention of the Simkhya that 
the subtle elements such as mind, intelligence and ahmkira or ego 
cannot have their origin m these physical elements The cause of 
the universe should be such that, even though it is physical, Jt 
should be as subtle and infinitesimal as possible, should have no 
beginning and no end, and should be able to gi\e rise to all the 
entities AH these quatities arc to be found in prakfti Hence, 
praV[ti IS the fundamental or first cause of all the objects of the 
world. It IS eternal and absolute, because a rclatue and non-eter* 
nal element cannot be the fundamental cause of the world It is a 
profound, inexhaustible and microscopic power or energy 
DIFFERENCE DFltS EEN PRAkRTl AND OIUECTS 

Object! whicn have thcir origin in prakfti arc effects, depen* 
dent, relative, many and non-eternal because they are bom and 
they die, they are created and destroyed Prakrti is unborn, inde- 
pendent, absolute, one, eternal and beyord creation and dcstruc 
tion Objects arc limited, within the space lime continuum but 
praktii IS begmnmgicss and endless Being extremely microscopic, 
praktti IS imperceptible and unmanifest It is inferred from the 
objects w hich originate m it Motion is present m it in the form 
of rajas Objects are manifest while prakj-ti is unmanifest Objecu 
arc composite, prakfti has no parts \\ithout a cause no effect can 
result Hence, that which is the cause of all the objects and subs 
tanccs of the universe is prakfti or pradhSna Being very subtle it 
IS not perceptible 

PROOFS FOR THE EXISTENCE OF PRAERTI 

The follow mg proofs have been adduced m the 5310111)3 
KSrikS in the form of a slok a, in order to establish the existence 
of prakrti 

rrf r*iiT»nT$r^^iiiT7 ijr^rni ii 

(1) BheddnSm Parinian2t—A\l the objects of the xxxTlJ are 
limited, dependent relative and have an end Hence the cau<e 
which creates them should be unlimited independent abso’j'e 
and unending prak^ti 

(2) BhedanSm Samanrmat — The objects of the world possess 
some common qualities m spite of being different and due to iht< 
homogeneity they arouse pleasure, pam or aitachncnt He-Ne, 
there should be a general cause which can tic them in a com’non 
string, being possessed of all three qualities and being the 'olc 
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cause in which all the objects of the world originate, and which 
can synthesire, or which is possessed of one uniform nature. 

(3) Karytah pravfttcicha — All effects arise out of cause in 
which they were present in unmanifest form. Evolution means the 
manifestation of that which is concealed. The energy which causes 
evolution in the universe should be inherent in the aiusc of the 
universe. This cause is prnkfti, 

(4) Karana karya viblnlgut — Cause and cITcct arc distinct 
from each other. The elements or objects arc distinguished on the 
basis of cause and effect, c.g., mahat is the cause and ahamkara is 
its effect. Effect is the manifest cause and cause is the unexpressed 
effect. Every cause has its effect. Thus the universe must also 
have a cause in which the entire universe lies unmanifcsl. This is 
the unmanifcsl or prakfti. 

(5) AvibhCiy/it Vaislivarupasya -‘S7xmkhy:\ has accepted an 
identity between cause and effect. When it goes from the present 
to the past, the effect loses its identity in the cautc. In the process 
every effect proceeds backward and is dissolved in its cause. In 
this w'ay, in order that complete identity or homogeneity should be 
apparent in (he universe, the mahat should also be dissolved in its 
aiusc. Hence, the unmanifest is that in w'hich all the effects 
dissolve and the universe appears undifferentiated. 


OrtfER CHAUAC I RIS'! ICS OFPRAKR7I 


Iswara Krishna greets prakfti by saying that we adore prakfli 
which is unborn, red, white and black, the mother of all, the bene- 
factor or noiirishcr of all, and that which assumes the entire multi- 
tude. According to Vjfis, prakrti is that which both is and h not, 
which does not have existence, in which there is no non-existence, 
which is iinmanifcst, particss and pradhana. 

Prakfti is not so much existence as it is energy. We arc not 
acquainted with prakfti and the real nature of its qualiticssinccour 
knowledge is limited only to the objective existence of the universe. 
It has neitlicr toucii nor sound. From the practical viewpoint it 
is no more than a name. But nevertheless, the fact of its existence 
h the absolute truth and is known by inference on the bash of 
objects of the universe. 


(i) Crutci^m Srimkhva has described prakfti as independent 
wW.d absolute but it does not appear to be to from the account 
gr.cn of it in tne S.itnkhva phl!os:5phy. It has Uircc qualities and 
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hence the self, which does not have these qualities, is distinct from 
it Prakjti IS dependent upon the self or puruja Without the 
influence of the puruja prak^ti cannot evohe the unnerse, even 
though that Influence may consist m mere prosimity. It (prakjtt) 
creates and evolves only for the puruja When the puru^a comes 
to know it. for him prakrti vanishes In this way, it is belter to 
rename prakjti as ignorance or absence of knowledge It cannot 
be absolute and independent 

(2) Prakfti has been characterised as personal b> Sinkhya, 
there arc any number of sentences strewn about the books of 
Samkhya showing it to be personal She is a dancer She is female, 
she has superlative qualities, she is bcnesolcnt.shcscrscs the puruja 
with detachment, is completely selfless She is very delicate and 
withdrawing and cannot stand the stare of the puruja She has 
the colours of the nmbow and tries to attract the puruja In this 
way, prakfti reflects the personality of a woman 

Q 55 Analyse the SamVhja concept of porusa. How does 
Samkhya try to establish that there are many purusai ? 

(Cai 1971 DamboyS?) 

Bring out the nature of pumsi How are Purusa and prakrti 
related ? (Poona M A 196S Bombay 6S) 

WTut arguments are put forward by the Samkh)! for the 
existence of the self (purusa) ’ Explain the natarc of the purusa. 

(BaroPa 1963 Karnatak 66) 

\\’hat Is the nature of purusa according to the Samkhya ? 
State their arguments In support of the existence of purusa 

(Poona 1966) 

What is the nature of purusa according to the SamkUj’a * Are 
Its argnments for the plorallty of purusas concluslre ? 

(KolherKr I96S) 

Explain the nature of pumsa according to the Samkhya and 
show its relationship with prakrti Mr'" 

NATURE OF PURUSA (SELF) 

After prakfti, the other reality of the Samkh)^ philosophy is 
Purufa or self Puruja is self, subject, the knower It is neither 
the body, nor the mmd (manas) neither ahamkara nor mtcllcct or 
buddht It IS not the substance which has the quality of conscious* 
ness, but Is itself pure consciousness It is the basis of all know- 
ledge and IS the supreme knower It cannot be the object of know- 
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(4) BfioUrbharit—Unconsciout prakfti cannot make uie of 
its own creation. A conscious dement is neeJed to make use of 
them. Prakfii is the one to be cnjo>cd, hence there must be some- 
one to enjoy it. All the objects of the world create either pain or 
pleasure or indifrcrcncc, but there roust be some conscious dement 
to experience these three fcdings of pain, pleasure or indincrcnce. 
Hence, there must necessarily be a puruja or self. 

(5) Kahalyartha /’rci/’rn— In the worid there are many 
individuals ss ho endeavour to gain freedom from the pains and 
displeasures of the world. Tor the desire of salvation to exist a 
penon is needed to wish for salsation or mok^a and to make an 
dfort for it and attain it. For there to be any prayer there must 
be someone to pray. Hence it is necessary to accept the existence 
of purujas. 

PLURALITY OF SELVES 

In contradiction of Adsaita Vedanta, and in agreement with 
the Jaina and the MinSmsa philosophies, SJmkhya accepts the 
plurality of selves. In their fundamental form these selves arc the 
same but they arc many in number. Their essence is consciousness 
which is the same m all souls. 

PROOFS FOR PLURALITY OF SELVES 

The following arguments are given to prove the pluralistic 
concept of selves and they arc to be found m the Samkh>a 
K&rikil • 

STT irw rtnr^ir i 

■irr tffiT n 

(1) Jannia ntarana fCarandnSm Pratnmjantat — The births, 
deaths and senory activities of all individual beings are dilTcrcnt 
One is blind while another has two cj-es The diJtcrcncc is possi- 
ble when there are more than one selves otherwise all would 
have died when one died, and all would have been blinded when 
one becomes so But such is not the experience of every da> life, 
hence there is a plurality of selves 

(2) Ayusapat Prirr/e/c/io—AlI individuals are not possessed 
of the same tendencies. A difTercnt tendency is to be found in 
every diffcicnt individual In an individual one ma> find a posi 
tivc tendency at a particular moment and a negative tendency in 
another person at the same moment In this wav the failure to 
find a concurrence of tendencies leads to the conclusion that there 
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nrc many punKa 5 . If there w ere only one purusn then nil beings 
should have been pos^'Csscci with the same single tendency nt one 
time. 

(3) Traipulyaviparvaya! — In all the individuals in the world, 
one finds dificrcni combinations of the three gunas. Otherwise, 
every object in the world equally contains saltva, rajas and lamas, 
the three gunas. But even then, one individual is saltvic, another 
rajasic and yet another tfunasic. Those who arc satlvic have peace, 
light and picasutc. Those who arc rajasic or have a preponderance 
of rajas have pain, disturbance and anger while the lamnsic arc 
ignorant and prone to aunchment. If there were only one puni^a, 
(hen all would have been sattvic, rajasic or tamnsic. But such docs 
not appear to be the ease. Hence, there arc many selves, 
aUTiCISM 

Sanikhya has lime and again confused between the worldly 
being and the unqualified witness, puru^a. Sfimkhya has given 
ample evidence of the truly spiritual outlook in describing the soul 
as pure consciousness, the basis of knowledge, othcr-than three 
gunas, witness, inactive, self-evident, invisible and absohitc. But 
the proofs it has adduced to prove the existence of the puruja arc 
applicable to the practical, ps}choIogicnl being and not to the 
spiritual soul. How can the spiritual self be manas and the recipient 
of experience ? If the true existence of the universe as well as the 
eternally independent and free nature of the soul have to be postu- 
lated simultaneously, then actually, two types of puru^ias, the 
transcendental and the empirical, will have to be postulated, 

Q- 56. WImt is the difference between Prakrti and Purusa in 
Samkhya philo«*ophy ? Is* the dualism of Samkhya logical ? 

(Isfcknoh 1957) 

Wiy isSnmkJiya system called dualhtic ? Do you accept the 
S:tmkh\a argument •'or a dunlistic metaphysics ? (Baroda 1963) 

Critically ovaminc the relation belucen Purusa and Prakrti 
according to Samkh>a sjstcm. (Bombay 196S) 

For the difTcrence b:tuecn the prakfti and the puruw of the 
Samkhya philosophy, please see the preceding answers. 7'his 
diiTcrcncc is clearly illustrated in the following table : 

DirrnRf:NCE between PRAKIiTI AND PLTRIJSA 
PrrXrit Purusa 


( I ) material 


conscious 

subject 
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(3) of three gupas 

(4) one 

(5) active 

(6) m space and time 

(7) that which i$ experienced 

(8) Ignorance 

(9) first cause of universe 
(tO) cause of attachment 

DUALISM OF SAMLIIYA 


impartial, above the three gunas 

many 

inactive 

beyond space and time 
that which experiences 
of the nature of knowledge 
above the universe 
free 


S5mkh>a philosophy is dualistic According to it prakfM and 
puru^a arc of entirely contradictory natures as is also evident from 
the foregoing table prakiti and puru$a are completely mdepen 
dent and absolute Evolution and distortion in the constituent ele 
ments takes place as soon ac the puruja conies into close proxi 
mity With prak^ii But the puruja never gels tied down of attached 
to the universe because he is eternally free In this way. although 
Samkhya philosophy has made concerted efforts to establish some 
sort of relation between these two, u has failed to resohe their 
dualism 

DUALISM IS NOT ADEQUATE 


By utilising the classic example of the blind and the lam*’ 
Simkhya has tried to establish some relation between prakrti and 
puru?a simultaneously maintaining their dualism mtact the whil' 
According to SSmkhya, just as the tree bears fruits or wnter flows 
because of the slope of surface or the pieces of iron are attached 
by the magnet or milk flows from the uddcr> of th- cow for th- 
nourishments put forward by Samkhya arc not loeical Not os^ of 
the examples given above suitably fits wiih or illustrates th- rcla 
tion between prakiti and puruja Samkara has remarked correctly 
that puruja being inactive and prakj-ti being unconscious no third 
element can bring about any conjunction between th-m Artually 
both prakjU and puru^a appear to be abstractions taken from th- 
real concrete world For purpose of intellectual conaideration it o 
permissible to separate prakrti and puruja conicio os and material 
elements But in doing this sight shot fd not be lost of the fact 
that this division is merely for the purpose and facility of thought 
and m the real world there is only one absolute and eternal reality 
In this way, the dualism of samkhya a merely imaginary and m 
philosophy It cannot be accepted the uKimate truth 
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Ranas. 


. 57. Write short note on — Samkhya conception of the three 

(Cal. 1970} 


According to S;lmi:hya, (he state of equilibrium of sattva, 
r.ijas and tamas is called prakpti. In this way, sattva, rajas and 
tamas arc the three gunas in prakfti. The word guna has three 
meanings in Sanskrit viz., quality, strand of rope, and secondary. 
The gunas of prakrti arc not qualities but substances. On analysis 
prakrli is found to contain three kinds of substances. These arc the 
three qualities, or, in the sense here used, the three constituent 
elements, Thc'c fundamental substances arc the material elements 
of prakfti. Tlicy arc called gunas also because they ensnare the 
puriisa by intertwining together like the strands of a rope. Besides, 
their name derives also from the fact that they arc ofsccondary 
help to the puniva in his effort to achieve his end, liberation. 


nr.i.AiiON Of run gunas 

Sattva is believed to be v/hite, rajas or rajoguna to be red and 
tamoguna or tam-as to be black. These three gunas both contradict 
c.ach other as well as co-operate with each oilier. None of them 
exists alone or is capable of existing alone. These three constituent 
elements arc present in all tlie objects of the worKI in the same way 
in v.'hich fire and oil, though of mutually destructive or contradic- 
tory natures, help in giving light. Among (liem, eacli guna tries to 
supprev. the other two, and in an object its nature corresponds to 
the guga v-hich is the .strongest of the three in that object. The 
other two constituent elements also continue to exist in the object 
but they now assume sccond.iry importance. It is due to thc>c 
three qualities that all the objects of the v.orld arc divided into 
dcdrable, undesir.iblc and indiiTe.''cnt. These three constituent clc- 
tnetU-> are contitui.ally changing, llicy cannot remain pure for a 
single moment beetiusc distortion is their nature. 


aVAHVlW .XNt) VIUUPA lltAN.SI ORMVflON 

There .arc two kinds of ♦ransformations that occur in the gunas 
ssarup.! an ! virupa. In the state of dissolution, every element is 
dfa'sn into it'clf, m.v.ay from its other counterparty, and becomes 
‘■t.rh’.e. It is charmed into the homogeneous. In this w.ay, sattva 
ch'ngc' int.s n-ntsa, rains into rajas and tames into tamns. This 
t.'-.'.asi.srmation is c-dle-i svarupa tramrorm-ation. Being each by 
it'cd, none nf tne gunas can do anything. Before creation, this state 
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of equiJibnum Mit$ In the state of equilibrium, the gupas exist 
m the form of unmamfcst groups m which there is no transforma- 
tion, no object and none of the qualities such as sound, touch, 
form, taste, and smell, etc This is the prakfti ofSSmkhya In 
creation, and till the stage of dissolution sets in, the gun as are in 
a state of constant flux and each tries to dominate the others It 
IS this flux of gunas that results in the formation of various 
objects This kind of transformation is called virupa transfor- 
mation and IS changed into the heterogeneous This causes 
creation 


Q. 58. Gle an account of the Samkhya theory of erolutlon. 

(Col 1970) 

Describe the evolution of the world according to Samkhya. 

(Karnmak 1965 mS Meerut 1972) 

Explain the process of Evolution according to Samkhya philo- 
sophy. WTiat is the Importance of the theory of Gunas in this con- 
nection ^ 

According to the Simkhyas the universe evolves This evolu- 
tion takes place because of the contact betnecn prakfti and the 
purusa The puru$a individually cannot create because he is 
inactive. and in the same manner prakfti cannot create unassisted 
because it is material The contact of these two is necessary for 
creation to take place The evolution of creation can lake place 
through the activity of Prakfti only when the energy of prakfti is 
conjoined to the consciousness of the puru|a But how is this po 
ssible when they differ so much in their respective natures 7 In 
explaining this apparent contradiction, Samkhya employs classic 
example of the blind man and the lame The blind and the lame 
man can co operate with each other The lame man can climb on 
the shoulders of the blind and can direct him along the correct 
path In this way, both of them can reach the safe and desired 
spot In much the same manner mactive puruja and unconscious 
prakfti CO operate in order to achieve the objective This contact 
matea vn the atabvlrty of ibe gvHjaa andevofutioo 

starts Puruja is needed to see, know and utilise prakfti and the 
puru$a stands m need of prakfti m order to experience, or to attain 
substances by distinguishing between himself and prakfti But how 
can there beany real contact of two contrary and independent 



194 


IKDIAK PHILOSOPJJV 


substances ? Realizing this difficulty Samkhya has staled that there 
is no real contact between prakrti and purusa but only nearness. 
Tlic mere proximity of the puruja is enough to create disturbance 
and distortion in the state of equilibrium of the gunas and to start 
evolution. 

The constituents of the gunas exist in a state of equilibrium 
even before creation. This state of equilibrium is disturbed when 
there is nearness of prakfti and purusa. This is known ns the state 
ofgiina k.'obha. In this, the first to change is the rajas, because it 
is active and dynamic by nature. Because of rajas the other gupas 
arc also activated. In this way, a seismic upheaval disturbs and 

Prakfti 

/I 

/ 

Purusa — Mah.at 

NJ 

Ahatnkara or Ego. 

1 


I > 

Mah.'tbhnia Tanmjtras 


i I ‘ i > 

ether air fire water earth 


! * 1 I I 

sound touch colour tnsrc smell 


i i * 

mind hcn^c orp-ns orran.s of nction 
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mixing and separaimg Th« teds lo the creation of many kinds 
of objects and beings, differing from each other because of the 
dit^rencc in (he proportion of these three constituent elemenli 
uhich arc to some extent found m every one of them 

trm^»TAirt rnRinn <nts? *m>T 

it^-oiriTi^inifiirTi^, rTW^TifT, tP’tra'ti jst yfe j ir^ i 
(f) Mahat^Thc first distortion in evolution is mahat or 
raahan Along with intellect, ego and mind, it is the cause of the 
entire creation Mahat is the cosmic aspect of intellect, and 
inteDect In the individuals is the psjchological aspect of mahat 
Mahat is both clcrnaj and non eternal VjynJna /Jbikju has 
accepted past tendency in buddhi The ipecul function of the 
buddhi or intellect is decision and memory as it is the means of 
distinguishing between the knower and the known It is by means 
ofmtcllecl that decision isgiien many matter Iluddht has its 
origin in the abundance of the sativa c}ejncjit Its luiurat function 
IS to minifcst itself and other objects With an increase in the 
saliva clement, buddhi gains m virtue, knowledge, detachment and 
excellence. If the tamas clement increases it Is marked by such 
artribiites as vice (adharma) ignorance (ajnjna) and attachmenf 
(fisakii) The qualities of salts a element arc the proper quahliei of 
the buddhi Purufa can understand the difference that exists 
between himself and prakfti, and can then contemplate or analjie 
his own real nature In this way, buddhi differs from soul or 
atm5 The soul ts above all physical substances and qualities or 
gunas Buddhi is the basis of the actions of the jn3tniS or Imng 
being When the element of salts a increases m the buddhi the 
image of the soul falls on it and enlightens or manifests the Buddhi 
The functions of the sense organs and the mind are for the buddhi 
while the activity of Buddhi is for the benefit of the soul or 
the atman 

(2) i^ftamka^■ct^Ah^mV^r^ or the ego is the second product 
of evolution The ‘P of the Bnddhi or intellect and the pride of 
'mind’ IS ego or ahnmkara Buddhi is an intellectual concept 
while ahamkara Is practical It is because of ahamkara or ego that 
puruv^ looks upon himself as an active agent, desiring and striving 
after ends, and the possessor of properties Ahamkdra is the 
baat* of a« word!) acm mes The object is first percci'.c^ thmugb 
the senses The mind then reflects on these pcr«puons and 
determines their nature Following this the att tude of ’mine 
and 'for me’ is attributed to these objects Ahamkdra or ego is 
just this sense ofT 
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DISTINCTIONS OF AlUMKARA 

There arc three distinctions of ahanikura — 

(c) ]'<7fAv7riA-/7 Rr In this there is preponderance of 

the element of sativa. In its cosmic form it gives rise to mind, the 
five senses and five organs of action. In its psychological form it 
gives rise to meritorious actions. 

(b) Jlln'iuldi or laniar — In this it is the element of tamas which 
is dominant. In its universal form it forms the origin of the five 
subtle elements (tanniatras). In its psychological form it causes 
lethargy, indilTcrcncc and disturbance. 

(c) Toija^ or rajas — In this the dominant element is rajas. 
In its cosmic aspect it supplies energy to both sattva and tarnas to 
change into their products. In its psychological form it is respon- 
sible for bad activities. 

This order of evolution, originating in ahambara, is given in 
the Samkhya Kfirika. It is accepted by Vachaspati Misra. iJut in 
SCmkhya Pravaebana IPulsya Vijnunabhiksu has accepted mind or 
manas as the only sense organ in which the sattva element is 
preponderant and which has its origin in the sattvic ahamfcara. 
The other ten senses arc the result of the rajas ahambara, while the 
five tanmatr.’is or subtle elements have their origin in the tamas 
ahamb.'sra. 


(.3) \finJ — The co-operation of the mind is necessary lor 
both .activity and Knowledge. This is the internal organ which 
sfimulalcs the other senses to attend to their respective objects. It 
is composite even though subtle and can be conjoined to all 
tl!e scu'cs simultaneously. The organs of perception (jnancndriyfin) 
and the organs of action (Karmendriyan) arc external tools. 
•Manas, ahambura and Iluddhi are three interna! organs. Tltc vital 
prooe-»cs arc the functions of the internal organs. Tlicse internal 
organs nrs* innuenced by the external o.'gans. Perception by the 
•e.avc organs is of an iridi-.crirninate or indeterminate nature, which 
is given a determinate form of the mind .after it Juas determined 
t!:c nature of the perception. The ego or ah.ambara tabes 
c nnmand of (he r-'rcep’.hr. and libea or dislikes them accordingly 
as th.ey are or not u'efu! to the achievement of its purpose. And 
intellrc: dee; lev v.heiiicr these objects arc to be adopted or rejected. 
The three inter;::*! organs ;*.Ktng s'.ith ten external organs are called 
rh: thirrera or organs. The externa! organs maintain 
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contact only with objects that arc present Dut the internal organs 
arc aware of objects bclnnstng to past, present and future 

(4) Fnescrues (jnUrendrl) dn) —7716 fi s c senses arc sk in cose, 
c>Ts, cars and longue In fact, sense is an imperceptible energy 
or force which exists m the pcrccised part and apprehends the 
object In this way then, the sense is not the c>e but its power of 
visual perception The senses arc not perception They are inferred 
from the functions that they perform The fisc organs procure and 
produce knowledge of touch, smell, colour, sound and taste All 
these arc born because of the purufa and arc the results of the ego 
or ahamktira 

(5) Fnt organs of action (kdrmendrl}3nJ'-Jhc cause of the 
creation of objects and the organs of action and perception is the 
desire of the puruja to experience TTic fnc organs of action 
(imperceptible powers) reside m these parts of the body— mouth, 
hands, feet, anus and the sex organs They perform the following 
functions respectively— speech, handling, raosement, excretion and 
reproduction 

(6) Fne subtle elements (tanmdtrasJ^The subtle elements of 
the objects arc called tanmJtras There are fisc lanmatras in the 
five objects-~touch, speech, colour, taste and smell The tanm3tras 
arc very subtle and cannot be perceived They arc known by 
inference But yogis or saints can perceive even them Accord mg 
to N>3ya Vaifejikrt, the tanm4tras originate in the five ph>sicat 
elements, but contrary to this the Sjmkh>3 holds that it is the five 
elements that have their origin in the five tanmJtras. 

(7) Fhe pliyslcal elements (mahdbhutasj — The five physical 
elements originate in the five subtle elements in the following 
manner : 

(1) AkUfa or ether and the Cfualny of sound originate m 
speech lanmiltra. Sound is the quality of ether fikaia, and it 
can be perceived by the ear (2) The mixing of the sound and 
touch tanmJtras results in the creation of air whose qualities arc 
sound and touch These qualities are bom along vvith air (3) The 
further mixing of the colour tanmJira with the sound and touch 
tanmatra creates the element of fire or agni and us qualities of 
sound, touch and colour (4) The further addiiion of the taste 
tanmltra to the previous results in water (5) And when the sirell 
tanmjtra is added to those of sound, touch, colour and taste, the 
element of earth comes into existence, in addition to its qualities 
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snicil, sound, colour, tasic and touch. In (his way. each new 
element that appears in this order possesses the qualities of the 
elements (hat have appeared before it, besides its own qualities. 
Accordingly, (he characteristic qualities of earth, water, fire and 
ether arc smell, taste, colour, touch and sound respectively. 
FOUR KtNDS OF FI.CMI.NTS 

In this way, there arc four kinds of elements in the entire 
sequence of evolution— prakrti or equilibrium, vikfti or distortion 
or flux, pnil-fli vikfti and neither prakrti nor vikj-ti. Puriifa is in 
neither prakfti nor vikfti. In the above mentioned twenty five 
elements, prakfti is only prakfti. Mahat, ahamkara or ego, and 
the five lanmatras or .subtle elements, together with five elements, 
arc both prakfti and vikfti. The other sixteen elements— five or- 
gans of perception, five organs of action, five physical elements 
and the mind or manas,— -are only distortions or vikfli, 

IXVO FORMS or CVOLUTION 

The order of evolution also has (wo forms - (1) psychical 
(pratyaya«arga or buddhisarga), and (2) physical ('(.anm.ltra sarga 
or bhautika sarga). The first to appear arc Biuldhi or intellect, 
ego or ahaiiikar.T and the eleven organs. In the second stage 
appear five subtle element-, (tanm.'itrns), the five gross physical ele- 
ments (malKlbhUta) and their products. The fisc subtle elements 
arc imperceptible to the ordinary individuals and are hence called 
•a-.isesa’ or those devoid of perceptible peculiar qualities. In the 
physical elements and their products, arc the qualities such as pain, 
pleasure and attachment, etc. Hence, they are called ‘vi^eja’ or 
particular. These pcculiaror viseja substances nreof three kinds— 
(1) Gro^s phvsical elements. (2) Gross body— m.idc up of the five 
elements. (5) .Subtle body — is the name given to the group of 
Huddhi, ego, cicsen organs and the fne subtle elements. Tlic grosj 
body is the residence of the subtle body. The intellect, ego and the 
organs cannot function without plnsical substratum. V.lchasp.jti 
•Misr.i has accepted the existence of these two bodies, the subtle 
and the gross, but N'ijn.lRabhiksu has postuluted a third kind of 
body, called the adhi^tlu'na sarir.i, which serves as a medium for 
the transfer ot the subtle bods front one gross bcuh' to another 
gro*s bod}. 

l‘|■RFOSf:* or r.N’OIA'TION 

Hjc evolution of S.'imkisva is not the mere co.mbination of 
atoms, ft is, tcleolopicnl evolution. In an indirect manner every 
chtes.? in t!;e World gives crcdc.nce to the purpose of the soul or 
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fitma Juit as an uticonscjous tree bears fruit or v, alcr flovis fctca* 
use of the slope in the earth's surface or the pieces of iron are 
attracted towards the magnet or milk flows from the udders of the 
cow for the nourishment of its >(jung, m the same manner rvrry 
object unconsciously fulfil, ihc purpose of the puruja be it libera 
tion or be it experience Prak^ti assists the puru^fa Although puru 
fa is inacfnr, indifTercnt and unqualified the bcncsofent prakrti. 
maintaning detachment, works unceasingly towards the objective 
of the puniji Prakrti works for the /iberation of the puruja 
Although Samkhya has postulated prakrti «s the material as well 
the efficient cause while the puruja is neither a cause nor an effect 
but instead of prakrti It is puruja who should be considered the 
efficient and final cause of esolution Despite their being of con 
tradiclory natures, the two co-operate like the oil, wicl and flame 
of the lamp to manifest the purpose of the purujj and present it to 
the intellect All organs arc for the purpose of the puruja The 
subtle body also is for the use of the puruja In this way, the 
entire process of evolution, from mahat, the first distortion, to the 
physical elements the last distortion, aims at the liberation of the 
puruja This evolution shall conunue till all the purujas attain 
their liberation 
CKITICISM 

(t) There is no logical basis for the order of disfort/on, of 
prakfti Appearance of these distortions of pnikjtl in the spenfic 
order named in Samkhya docs not appear to be supported cither 
by logical or mctaphjsical necessity Realizing this fact, Vijnana- 
bhikju said that ih’lsira is the only evidence in jupporf ofihis 
order of evolution But this implies acceptance of the fact that this 
order of evolution cannot be proved by argument 

(2) According to Dr Radhalncan SamVhj-a has mixed up 
Its spiritual or intellectual metaphysics with psychological facts It 
has mixed up its ohti assumptions with the thoughts borrowed 
from (he Upanijads Hence the evolution of Samkhya is not 
adequate and logical 

Q 59 ^'b>t slgBlficant points hSTe you observed la the 

Samkhya theory of Evolnflon which distinguish It from the Dsrwl- 
nlaa theory of evololfon * 

In Western philosophy, the most tnflueniul and promirrrt 
theory that has put fonv-ard m the sphere of evolutionism is 
that of Darwin The Darwinian thought has made its matk upon 
ibmkiQg m every sphere of knowledge In ladun philosophy, the 
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problem of c\o(iit5on of the iinivcrjc has been tackled by the 
Samkhya <vs!cm in most subtle and philosopliical manner. Even 
thoun'^ it cannot five a very successful description of cosmological 
evolution, being a dualistic system, yet it explains the order of 
progress from the subtle elements to trtc gross according to a psy- 
chological principle^ and in this lies its achievement. 

There h fairly ^vldc difference in the Darwinian and the 
SArnkfiva principles of evolution. Both these views ha%c their osvn 
individual and distinct methods. The points that distinguish the 
Samkhya view from the Danvinian conception of evolution arc 
the folio wine : — 

(1) The Darwinian theory represents modern thought whereas 
(he STimkhva theory is an ancient principle of evolution. 

(2) Darwinian thcors' is ba*^ed on the researches of modern 
fcicncc wl)crcas tl»c Sumkhya view does n<n concur svith science. 
Ti'.c SamMiva ih.cnrs* is a pliilosophical dclinenlion of evolution 
wlicreas t!ic Darwinian concept is ^arientific, 

(}} Being nntcrialiaic, the Darwinian theory accepts merely 
a mtterb! Mibsiancc or piidraia as the ultimate element and tries 
to explain the unis err c on the basis of dynamic substance. Accor- 
<linu to t!*»c SAnikhsa view*, puruv"^ Jmd prakfti are two existences 
or cniiies, paru^a is inactive and conscious while prnkrti is active 
Inti ur.con''tiou'.. Evolutionary forces arc set in motion by the 
proxiriitv of thc'c two entities. In (his v/ay, the Sumkhya view is 
dualmic while Darwin has supported a materialistic monism. 

Srtrnkhva evolution is teleological whereas according to 
Darwin ili:rc is no purpose behind evolution. According to 
Srtm»h\4 there is a purpo'.c behind the evolution of the universe. 
Prat |ti imc^micously evolves the universe for the experience of 
the many puruns and dcsirovs the universe for the liberation of 
the puruyi. But Darwin IfM'sks upon the procc^^s ofcvolution as a 



J ani mcchamca! proccis. The evolutionary' process continues 
.'..^nicaily, proceeding from cau-^c to effect and i nt cr mi n.ably. 
The SrifTikhva liicor^v is the theory of cosmological cvolu- 


i\ -n, D^rwird* vjcw 
cstdiUi inh: principi- 
l\ *a of tl.c univere, 
the evolution oflivi 


s the t!:eory of biological evolution. The 
of N.unkiiva prc.cnis an nnaijsis of the evolu 
while the Darwinian theory reflects only upon 
g beings. 



win b. 
the S 


liev cv ti;c various specie^ ot living beings to be 
uri'.nva iv silent in thi> rnaitcr. 

’ the existence of rmmy purusas <»r soub 
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and denies the existence of God >\ccording to 0arvnn. the exi$. 
icnce of neither God nor of soul is indispensable lo the csolution 
nary process Both the SamJchja phijosophert and Danvm bcliese 
that mind csolscs from matter but the soul has been awarded a 
distinct and superior existence by Samkhya 

(S) According lo Darwin, matter is dynamic and acts in 
conformity with scientific laws to csolic the world According to 
Samkhya, the csolutionary process is set in motion by the proxi 
mity of puruja and prakrti, according to the principle of larma 
(9) According lo Samlh) a prakrti esolsrs in order tbit the 
actisc agent may reap the rcssard of his actions According to 
Darsvin. the molnaling force behind the process of esolution is 
the struggle for sursnal In Samkhja philosophy, chance wnation 
finds no phee Being a mechanical principle, the Darwinian theory 
of evolution does credit chance vnnations 

The di/Tcrences between the evolutionist pnnaples of S^mkhya 
and Darwm can be better understood from the following table <— 
Darwin's tIcw SamVhya tIcw 

(1) Explains biological evolu- (1) Explains cosmological evolu* 

lion tion 

(2) Evolution starts when (2) Process of esolulion is set 

matter becomes active in motion by ncamcsi of 

prakpi and purup 

(3) Evolution IS mechanical (3) Evolution is Ideological 

(4) Motive behind evolution IS (4) Past actions arc the tnspira- 

struggle for survival tion behind evolution 

(3) Both mind and soul are (S) Accepts the spiriiuil form 
believed to originate m of soul distinct from the 
matter 

(6) Atomistic (f>) No* atomistic 

(7) Scientific (7) Philosophical 

(8) Proponent of materialistic (8) Duahsuc 


monism 

(9) Modem 19) Ancient 

Q. 60. ttTut h the Samlhya doctrine of llberafloo ? Ifosr 

far do you eonsldw It to be phllosophlcill) tcrepUblc * 

/W Karim tal /W AUfrtfi 1) 


TIIRFF KINDS OF StFFERING ^ r rr 

According to Simlbsa, life in this world is l^uU of su. erm. 
There are generally three kinds of sufTcring-tl » huir'i\o~h i» 
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Ouc to phy-icai or menial wi'SC', the intra-organie causes. It in* 
duties all kinds of bodily and mental discomforts. Disease, anger, 
and hunger etc., arc rulliyatmika suficrinrs. (2) Atlhilihatilika-lhctc 
sufferings arc intluccd by natural causes sucii as man. animals, 
birds, inseef;, etc. They arc caused by externa) physical objects 
and arc extra-organic, f,') /f(///h/ev7/;u— These proceed from exter- 
nal but extraodinary senses such as stars, elements, ghosts, witches 
etc. Where there is guna there is suffering.. SulTcrings base their 
end in liberation, lisen the life of heaven is controlled by the 
gunas. The aim of man is to be rid of these three kinds of suffe- 
rings. i.ibcraiion nr mokja means freedom from pain without any 
pov.ibility of return to this state. This is apavarga or purusfirtha 
or thesurnmum bontun. 

Xtr.SNSlO f.lfJt, RATION 

The one method of obtaining liberation from sidTcring is 
knosslc.lgc of metaphysics. Ignorance is the cause of suffering. 
Jrnorarice means the failure In recognise one's own real nrdurc. 
Not knowing the rc.ai nature of the soul, the living being identific. 
itself witt-i the mind, or the ego and intellect, and is affected by 
Ifjcir plctisiirc and siilTcfing, and itself suffers. When the jiva reco- 
gnises or rc.alii'cs it', real nature, piirusa or .'iiman, it then ceases to 
be influenced b> the sufferings of Use ego. intellect or the mind. 
In this %v.iy, Jihercjtion can be attained only by re.ali?.iug the difTcrc- 
nec f'ctwccn prakfti and the piiru;.a. 

NATt-'Ri;oi n.Ri;sA 


In tl-c SAmkhya pfuloviplsy, puru«a ts free, of the nature of 
co.'5''C!0!!>nes‘. and inactive. It is Iieyond space and time, merit and 
dement, attachment and liberation. It is reflected in the intellect. 
lhc,tf\.! IS deprned of its iifieration only because it uikcs the image 
of (fucllect or the ego to he its real nnturc. All actions, pleasure 
and tiiTenng, change and feeling, etc., are tlic distortions e f the 
b-w!y. The Si'iil n be)i'nd all bodily .and mtnt.i I sufferings. It is 
not {<»!,'. hrd by the tfiree kinds of stiffering. Ptirusa is ncscr bound 
it i*. only the ego tii.u is bound. The jha or Ining, being achieves 
hh liberati v.iicn he rcaH-e-- his true mature. In us actual form. 
I*! the nr.ftre of v.<;| or puruja, he is ctcrnalh free ,ir.d fiber.atcd. 
It; this •was, being tfrune-i means igrtoranct of the dilference bet- 


oTt; tO'.il an *. r. >t.' 


>!il, s’.hiir liK-.-ation tne.ins realization of this 


d to Jif'er, 


Good, bad or indi- 


ate a!! due to gimris or the three constituent 


e'e;- 


the;, (.rc.de uttavhmcat. Good actiur.s lead to heaven 
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while bad actions result m the agent going to belt But just liVc 
worldly life, heaven and hell are also full of sulTuring Only know, 
ledge can procure liberation for the jiva because restriction or 
bondage 15 due to ignorance and can be removed only by knowle- 
dge. This knowledge is had by distinguishme between prakpi and 
puruja Actions and their conscqunccs. virtue and vice, plesvurc 
and suffering arc all »n that which js the non-self Constant 
lion upon the knowledge that ‘lanjnot the seir, ‘nothing is mmc*. 
and 'ego js uiJinic', puri/ies it and makes it absolute, divests it of 
its distortions and leads to liberation 
JIVANMUKTI AND \ID IMMUKTI 

Sjmkhya philosophy has accepted both jivanmuli as well as 
videhamukti The jIva attains freedom the moment he realises the 
truth even though he may have to continue to live m the body for 
a short period because of actions accumulated in the past Just as 
the wheel continues to revolve for some time even after the potter 
has ceased moving it, due to its prior motion, m much the same 
way, the body of the jIva continues to ealst for some tme longer 
after the attainment of liberation because of the past actions of the 
body, but the liberated puruja docs not experience any relation 
with the body even though residing m it Thus, no new actions are 
accumulated and they begin to lo<e their power. But final and 
compfete fiberaiton is altairahle onfy after death, and in this there 
IS no relation even with the body This is vidchamuVti In this 
state, complete liberation or kaival>a is attained after freedom from 
all kinds of bodies, subtle and gross, has been obtained According 
to VijnanabhiLsu. videhamukti is the only kind of libcrationbecause 
as long as the body detains the soul, the latter is not entirely free 
from mental and phj steal distortions According to the Vedinut, 
liberation or mokv* t> a state of happiness According to the 
Sdmkhja both pain or suffering and pleasure are relative and tnve- 
parable Ilcttce, there ts no happiness in the swe of Wbeniion. Ji 
IS above both pleasure and suffering It is bejond all qualities 
LIBERATION AND BONDAGE »A' t ONM PRACTICAL KEALITV 
According to SSmkhja philosophy both liberation and 
bondage are only praciical Thepurup ts not bound Only the 
ego It bound and it is the ego Ihat it liberated Tump is be>ond 
both liberation and bondage Ifthcpuruva did actually become 
bound It could not have freed Itself even in a hundred li'» because 
real bondage cannot be destroyed It » praVpt that is eventually 
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due to plivsiad or mctUal causes* the intra*organic causes. It in* 
cltide^ all kinds of bodily and mental discomforts. Disease, anger, 
and hunger etc., arc adhyfitmika sufiferings. (2) Ad/uhftauiika-lilKSC 
sufferings arc induced by natural causes such as man, animals, 
birds, in^cet^, etc. They arc caused by external physical objects 
and arc cxtra-nrranic. (3) Adhnkyiha — These proceed from exter- 
nal hut cxlniodinary 5cascs such as stars, elements, ghosts, witches 
etc. Where there is guna there is suffering. SufTcrings Iiavc their 
end in liberation. Hven the life of heaven is controlled by the 
gunas. The aim of man is to be rid of these three kinds of suffe- 
rings, Idbcraiion or moksa means freedom from pain without any 
pos-vibility of return to tliis state. 7‘liis is apavarga or puru^artha 
or thesummum bonum. 

mi:\nsto i.nn:RviioN 

The one metliod of obtaining liberation from sufTcring is 
know ledge of metaphysics. Ignorance is the cait^^c of suffering. 
Ignorance means the failure to recognise one's own real nature. 
Not knowing the real nature of the soul, the living being identifies 
it<clf with tlic mind, or the ego and intellect, and h affected by 
their pleasure and siiffcriag. and itself sutrers. Wlicn the jfva rcco- 
gni'csor realizes its real nature, ptirusa or atman. it then ceases (O 
Im: influenced b\ the sufferings of the ego, intellect or the mind. 
In tins way, liberation c:ui be attained only by rcali/.ing the differe- 
nce iKtv^ccn prakrii and the puru’a. 

NAllHKOl PldU:SA 


In the S.ankhya pfulosophy, purusa is free, of the nature of 
conveivnisness and inncticc. It is beyond space and time, merit and 
dement, attachmcni and liberation. It is reflected in (he intellect. 
Ihejiva is <}epri\cd of its liberation only because it takes (he image 
of intellect or the ego to be its real nature. All actions, pleasure 
and nuTcring, clningt and feeling, etc., arc the distortions rf the 
body. I he soul is beyond all bodily and mental sufferings. It is 
r.ot touched by site three kinds of stjifering. Piirnsa is never bound 
it iv onlv the ego th.at is bot.utd. 71tc jiva (vr living being achieves 
has hber.alion when he rr:.!i«c^ his true nature. In its actual form, 
in the n.’.turc of r vA or puru^.a, be is eternally free and liberated. 
In this wa>. brirre ciuiincd means ignorance of the diffcrenca; Ixrs- 
*0^7 ar:i r.at.^oul, while lilvcraticui means rcaliration of this 
i!i!'ci*cr,cr. .Actuu: ccr.nri lead ja hbcraSion. Good, had or indt- 
all due to gunas or tl.c three constituent 
e.e cri the> cfcat-, attuwhrnens. Good actions /cad to heaven 
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while bad actions result m the agent going to h‘|l Hut just like 
worldly hfe, heasen and hell arc also full of suffering Only know- 
/edge can procure liberation for the jfva because restrict ion or 
bondage is due to ignorance and can be removed only by knowle- 
dge This knowledge is bad by distinguish me between prakpi and 
puruja Actions and their consequnccs virtue and vice, plessurc 
and suffering arc all in that which is the non self Consiant rcflcc 
lion upon the knowledge that *l am not the self, ‘nothing is mine’, 
and ‘ego IS untrue’, purifies it and males it absolute, divests jt of 
Its distortions and leads to liberation 
JIVA>MUKTI and VlD IIAMUK.TI 

Ssmkhya philosophy has accepted both jivanmuki as well as 
videhamukti The jiva attains freedom the moment he realises the 
truth even though he may have to continue to live in the body for 
a short period because of actions accumulated in the past Just as 
the wheel continue to resofvc for some time even afler the potter 
has ceased moving it due to its prior motion, m much the same 
way, the body of the jiva continues to exist for some time longer 
after the attainment of liberation because of the past actions of the 
body, but the liberated puruja docs not experience any relation 
with the body even though residing in it Thus, no new actions are 
accumujaietl and they begin to Jo»e their power But final and 
complete liberation is attainable only after death, and tn this there 
IS no relation even with the body This is videhamukti In this 
state, complete liberation or kaivalya is attained afler freedom from 
all kinds of bodies, subtle and gross, has been obtained According 
to VijnAnabhik^u, videhamukti is the only kind of Iibcrationbecause 
as long as the body detains the soul the latter u not entirely free 
from mental and physical distortions According to the Vedinta, 
liberation or mokya js a stale of happiness According to the 
Sdmkhya both pain or suffering and pleasure are relative and msc 
parable Hence, there is no happiness in the state of liberation, ft 
IS above both pleasure and suffering It is beyond all qualities 
LinCBATION AND BONDAGE HA\t ONL> PRACTICAL REALITY 
According to Sdmkhy’A philosophy both liberation and 
bondage are only practical The puruya is not bound Only the 
ego IS bound and it is the ego that is liberated Puruya is beyond 
both liberation and bondage Ifthepuruya did actually become 
bound it could not have freed itself even in a hundred lives because 
real bondage cannot be destroyed It « prakpi that is eventually 
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lihcrak'ci, Ibuarn Kri^na has said that in actual fact, puru^i is 
neither bound, nor liberated nor h he reborn. Bondarc, liberation 
and rebirth arc the attributes of only prakrli, Prakt'ti binds itself in 
its {n*.n seven forms, there is notfiinn more subtle or superior to 
prakrti. It is delicate that once the purusa sees her in her real 
form she docs not confront him a second time- 
ciuiiasM 

The foHowiny arc some objections raised against the Sumkhya 
concept of liberation : — 

(1) If the piinisa isarent as well as the one who experiences 
then how is he free by nature ? And, if (he evolution of prakrti 
takes place in order to achics'c its liberation, then hosv is he eter- 
nally free ? 

(2) According to Sfunkhya there is no happiness in liberation, 
Here llicy arc guilty of having confused between happiness and 
pleasure. 

(3) According to Prai^astaprsda, how can prakfii come to 
know that the puru^ai has rccofni<;cd her ? If prakfti by nature 
dynamic ib.cn Inwv will she remain inaciisc in a state of iiberntion ? 
If there can be no destruction ofan object, lltetihow ci\n ignorance 
be de^Jro}eJ ? 

ActuaHy, tlic SAmkhya concept of rnokyi or liberation fits 
better into the brakpreund of Adsaita Vedanta than that of 
Satnkhya. 

Q, a, Explain full) (he nature of Prakrll and Pumsa accor- 
ding to Samkhya and (he relation between (he (no. /?<5; 

State am! dt'Cjjvs the relation between iVruva and Pmfcrti 
according to Sanikh^a* Ccj/r^:^ 195^} 

I'^r a deUnr.aion of nature of IVaJ rti and Puru^a accur- 
thn? t?' Samkhsa, and the rthition between the two, please refer to 
an'.wer^ lo prci'cdine 
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(2) Not a single example adduced by Si mkhya philosophy 
clearly depicts the nature of the relation bclttcenprakftiand 
puru$a The example* of the lame and the blind is inappropriate 
because m that case both the lame and the blind arc consaoos. 
The example of iron and magnet is also wrong because if prakjti 
1 $ attached to the puruja by the mere fact of their nearness, then 
dissolution can never take place and so will liberation be impossi. 
bic because who will separate prakfli from the puruja ? The state 
of equilibrium of prakili will also not be attatred 

In this way, in SSmkhya philosophy, neither is the relation 
between prakfti and puru^a clarified and nor does there appear to 
be any cause of this relation Actually, any relation between the 
two can be established only when the two are regarded as two 
forms of one ultimate clement The dualism of S5mkbya can be 
appropriate only m a monistic background 
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0 . 62 . *‘TTic Yo^a s>stcm is the natural complement of pra- 
ctical dkcipline to acljicrc the Sanikhya ideal of Kaitalya.” Com- 
nient. J959 : KernafaL I9t>5 ; .'./rer/// 1971) 


Vopa is tiic practical path of rcali-^alion of the theoretical 
idcah orSamkhva philosophy. Roth Samkhya and \ op;a philoso- 
phies maintain that liberation can be attained only by knowledge. 
Rut tl;e attainment of this knowledge requires suppression of the 
plnsiail and mental modifications and gradual cmuroloscr body, 
<en^cs, raind, iutcUcct and ego, so that the pure self may be reali- 
sed. The realisation of the pure *^cir requires the cognition that 
the ^clf V* beyond the body, mind, sense, intellect and ego etc. It 
is I'cvond space and time, Jiberated, eternal and beyond sins, dis- 
ease, mi^cric^ and death. The reah\ation of thi^ truth is the self- 
realisation* Tim Sfimklisa philo'>oph> cmp!i:tn/cs tlic aiiainmeni of 
knov, ledge by means ofsiudy, concentration and meditation. The 
Vora presents a practical path for the realisation of the self. It 
tells u. the way b\ following s^hieh the self can be rcali‘-ed. 

Yocii admits aU the three pramanas accepted for Samkhya 
philncophv perception, inference and scripture etc. 71ic 25 
element^ of the S'mkhsa philoMspliv hrnc abo l>ecn admitted in 
^ or am s’* me h or.; niore i.e., God hn"; hcc.n addfd to it. Thu*, in 
thrir ci r;,!i?.l t:;ct.!ph> sic-d foundation*;, both Yof.; nnd Simkhya 


. re thf Vine 7 i.e S.'.Jiinn'. of Yona i’-. 
M.nU-.;.:! r’ ib>'.orh>. iic,*;vc. it i' rirhtl. 
is the rr-.tufr;! cornplrrrcr.t of practical 
5'r-.il.\a ideal of Kai'.aK.a. 


rseccssar;.’ for the study of 
. *aid, ■‘The Yopa system 
discipline to achieve the 


Q. r>o. Cite en account of "i'ojta Psjdiolo"}'. fA'c/cerei. J 96 ^!} 
liriri’ out fJ:e riiture of the various Jcich of mental life as 
r>EP''UTt!ed ts Yo;;?. Pliilosophv. (Raj, J9SS) 


Write a short rote on-I iu* Kinds ofnenfal modifications. 


ti 


'I f.: p -.th of Y' 
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• is hnset 0*1 soun! pischologica! founda- 

retetc this patfi ih; psjcholopy of Yoeu must 
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first be understood The most important element in the psjchology 
of Yoga isCh'tta Chitta is the first modification of prakrtitn 
which there is the predominance of Sattva over Rajas and Tamas 
Gunas It 11 material by nature, but due to closest contact with 
the self It ts enlightened by its light It assumes the form of any- 
thing m whose contact it comes Due to the modification of the 
Chitta according to objects the self knows these objects According 
to Yoga Suita, though there is no modification in the self, but due 
to the reflection of the changing Chitta \rttis, there is an appeara 
nec ofehange m it, just as the moon reflecting m the river seems 
to be moving So as knowledge is not attaired, the soul sees itself 
m these modifications of the Chitta and gets nd of attachment and 
aversion in the worldly pleasures and sufferings This attachment 
and aversion is the bondage The only way to get rid of this bon- 
dage is the control of the modifications of the Chitta This control 
Is the result ol Yoga In the words of Patanjali ‘Yoga is the 
cessation of the modifications of Chitta ” 

STAGES OF CHITTA 

The chitta has five stages which arc known as Chitta Bhlimi 
These five stages are follows — 

(1) Afipfa— This IS the stage m which the Chitta is very 
much disturbed and remains runmng after the worldly objects, just 
as the Chitta of the demons or those intoxicated by the possession 
of superfluous money 

(2) When there IS the preponderance of the tamas 
just as when one is overpowered hy sleep, the stage of the Chitta 
15 known an Modha e g the Chitta of the demons or of the intoxi 
cated persons 

(3) yikfipia—Tha is the stage m which in spite of prepon 
derance of the sattva gupa, the Chitta is osctllalmg between the 
tendencies of successes and failures created by the rajas gupas The 
chitta of the gods and that of the beginners in yoga is of this sort 
ThisdiiTen from the kyipta stage because due to the preponderance 
of sattva sometimes there is temporary ceasing of the modificaiion 
of chitta in this stage 

(4) £k%rfl— The stage of the chma when it is fixed on some 
one subject due to Ihc preponderance of the Sattva is known as the 
ekilgra stage, just as the flame of the burning lamp remains always 
pointing to one side and does not flicker hither and thither 

(5) A'irw</(tta— When only the saraskaras remam in ebitu after 
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the cessation of the modification, this stage is known as niruddha 
stage. It is this stage which is known as Yoga. 

Of the above mentioned five stages, the first three arc harmful 
in yoga and can be removed by practice. The last three stages arc 
useful in yoga. 
rORM.SOrCHlTTA 


Because the chitta is of the nature of three gunas, it always 
remains changing due to the preponderance. With this preponde- 
rance tlircc main forms of chitta can be noticed which arc as 
under ; — 

(1) Prakhyii—ln this stage tiie chitta is predominated by 
saltva guna and the tamas remains in .subordination. In this form 
the chitta aspires for different powers of yoga c-.g., Anirna etc. 

(2) /Vmr///~ Wlien the tamas guna becomes weak, and the 
chitta is predominated by the rajas, it appears as enlightened and 
full of dharina. knowledge, renunciation etc, 

(3) Srhiti — As the rajas is .subordinated, the chitta, predomi- 
nated by the sattva element, pets cstablislicd in its own form and 
attains the discrimina.ting reason. This form of the chitta is known 
as sthiti. 

MoniriCATto.N or cuiita 

As has been alrcads pointed out. the chitta, in spite of being 
material, 'terns to l-e like lis ing due to the rcllcction of the self in 
it. It is thf'c cinmpes in the chitta which arc known as its vpitis or 
modificatinns. Tlic'c modifittitions are due to ignorance and their 
re-ult i' tlic fiondagc. The-e modifications are of five types which 
ere as fo!!ov.% ; — 


{l i Like S.imkhya philosophy. Yoga lias aho 

accepted the th.rce tC'timonies of perception, iiifc.'-ence and scrip- 
ture. I!;, fv-inr ouf-idc through the sensation the chitta ntt.ains the 
fo.'ni of object, this is known as pram.lfia. The inference and .sabda 
pram.Sf.a in Yoga phikwophy arc the same as that in S.'imkhja, 
t2i I'/rar. jia—Thc fab'e f r.owlcJge of anything is known as 
'ir-'ir).',;. a. V.'chatpati .Mi-ira has included doubt fSamvya) also 
in vip.;r\ 


is k 

i*- ! 


I rJf\: — TtiU h f h c } . n o r, J ! r t: 
: ‘V n not in th: }:nov 

c* fora, of tltc' pump, a diitiru’iion i 
;!.c v.hich il 




in uhich tfic object v\lnch 
!cdre th::t consciou^nc'^s 
. rn*idc between tljc conra 
not cxi t. TJic conct- 
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(4) A/<frJ--Thc modificauon of Jhc cfiuta whtdns (h<' iub. 
Etratum of Ihc Inowlcdpc of ob^tfrcc of fln)th np i$ kro»n ai 
niJrl iJuc 10 prcpondennccoftamas in itj rliercn ab^oJutc 
absence of the waking nnJ tJftiming mollifications Hut this itafc 
should not be conceived as the total absence of knowledge be 
cause after arising from sleep the person has the convcioiisncss 
that he slept vicll Hence sleep is also a modification 

(5) Mentor} (Snjrtl}~Memoiy ii the rememhertngof the 
experienced objects The above menlioned modifications cause 
samskdras or tendencies tn the inner instrument / r , chliU and in 
due course these tendencies again take the form of moditicaiions 
Thus the cjcle goes on forever 

According to Voga philosophy there arc several causes ofdis 
turbance (Vik^cpa) m the chitia These are as follows — 

Disease, inactivity doubt carclessrcss attachment wnhthe 
objects, falsie knowledge, non attainment of the stage of sam.'idhi, 
absence of concentration etc Due to the disturbirccs in the chitu 
suflerings, frustration and ph>sica/ disturbances follow 

The Yoga prescribes the practice of concentration to check Ihc 
above mentioned cause of the distraction of chiin Together with 
concentration there should be friendship towards livm; beiiies 
sympathy towards sufTcrers, aversion towards evil doers and pi as- 
ant attitude toviards the good persons 
KINDS or KI ESAS 

Avidyi or ignorance breeds false knowledge and false knowK 
dge breeds Uefas The<e klcJas ore of five types — 

(1) ^»/</i<J-Thc seeing of self is the eternal nnd pure m non- 
eternal, impure and painful not self iv AvidyJ or ignorance 

(2) /Ir/m/d-Asmita is the false conception of identity bet- 
ween Puruyn and Praktli and the absence of disimcium between 
them 

■ ' urr 


O. 64, 1 xwjaln the eight fold path of the jrgt syitcm Mhal h 
II* goal? 

^\^^lc a eriiical note on the dghifold path bf \ oga a\ * ne- 
thed of liberation, 

Jpsa PX1 Vferfvt 

rtplaln the fight limb* of the jogasjAUw Utateothey 
signify? 
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Whnt is sainadhi ? What arc its various levels ? Discuss fully 
after, oca, 

“Yoga is chitravafli nirotlha." Kxplain. {Foor.j .\{, . 1 , M-S) 
Wiat is Samadhi according to PafanjaH ? How can il he 

attained 7 ' 

What is the purpose of ihc Yojta of Patnnjali ? IJoh is it 
achieved? ,Karn^f^^mS) 

To res rid of the Ikhs, the cliitta must \k controlled and 
concentrated. The Yo^a philosophy h«as prescribed the following 
eight ^dtihanan for this purpose, 

(!) Yamii is the control of the body, speech and 

ndntL The Yama'v nrc fisc sshich arc ns follows ; 


Xon-\in!rrtC^ (Ahlm^a) — Ahim^l is the absolute absence 
of any form of injury to any lisinr being. 

(/>) Tnnh fYt?ryr7^-"-Truth is to he C’^act in mind and sp>:cch 
/.r., to tldng'^ as they arc and to remember exactly •^ccru 

heard or imagines!. 


(r) iVoe-5/Ci;///:a — A^tesa includes both not ta* ing 

*ir ar.otlxr’s prop;rt> and not to have even a dcare for it. 

(t!) — Brabmacharya ts the control 

r.f attachrr.cnt tn the erd )wr.rnt ofthe^cn'cs, "pcciaily th(>vc of 
sex. 


(ej AfiOn t>»coui<n."5 f Aparif r:iha rc,}uucs not 

la .iceept .an> unn.vc‘\sr> thing t^rtoilec: it. 

AH t'^:e ahsvc rn:n!n^\ed \arnis virc necessary b>r (he convent* 
< ^ ri:c chnta 

il\ Ar.."u.:-»An ulirr trnp ‘ftant ^ tep m \ o,m is Nis^ima vr 
filial me (he fafc-> ol ^.^nduit fhe c Ni>anu* arc hvc 

V !‘uh ..re . lai! ^ , 


e.*jj 

lh?*K b./h .j;: ! pjrc 
r ’ t 'i - .V' -- 


Su:. include % cMcrnal vlcanmt’ 

die: c!'- . .A 'v^cii uTs uuern.ii ^.Icanmr through 

S.rruo^i mean*. ^^atoUretton in 


^ri /Vr;- / 
C" - .cM ,:f: ! I- 
I.H 

teh: c ‘-tptnre 
Ijvat: »: t? 


d bs »’;f cicm .rd %uintb!c clfort^. 

f ap^ mi.u.dc^ (fie practice tolerance 
; It re.p:ircs scrums types ot bird practices* 
nf 'ji *, f p.Vifr? t !‘i^uj,i 2 j — Reading (d 
o vers mi::: r ir (he :.pirirual advance* 
nrvc* 4f> prm.rp.’e i>f pi id a»r:diict in >orc. 
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(r) lUara PranlJhina ■ Ihc fifth niyama m jofa is to 
remember God and lo surrender oneself to Him This helps the 
aspirant In the practice of yoga 

(3) /fjona— The third step m the advareement ofjopi is 
Asana or posture Asana helps in the concentration ofchiita ard 
the control of the mind. Yoga has prescribed \arious types of 
posture e g , Padma, Veera, Dhadra, Scerya, Garuda, Mayora etc 

These postures are sery much helpful in the control of mind 
as well as of sital elements m the body. They also help in remosnng 
the sufTcrings due to cold and heat. As a matter of fact, posture 
IS the control of the body It also keeps the body free from disease 
and makes it strong By it one can control the dilfcrtnt exlemal 
as well as internal organs m the body. Thus yoga philosophers 
had the valuable insight that the mental control requires disaplme 
of the body ns well 

(4) Prand}3ma~'V\\c fourth state m the practice of the yoga 
« pr2n3ydma or the control of the breath This prC’tupposcs the 
control of the body through postures By pr2n2ytlma the aspirant 
controls the inhaling and exhaling of the breath which helps m the 
concentration of chitta. There are three mam steps in praty3yima 

(a) Puraka The first step in the pr^oSyima is to 

take in as much air as possible 

(fr) Kumhhaka (retaining of the breath ) — After the maximum 
amount of air is taken, the second stage in pnuSyinu is to retain 
It for half of the time taken in inhaling 

(c) Rechaka ( Exhaling)— Ihe third stage in prfln^yinu is to 
gradually exhale this air in almost the same time as taken m 
inhaling 

The time taken m all these three stages of prandsanu is 
gradually increased so that in due course the aspirant can centre I 
the breath, thus helping in the conceniration of the chitia 

(5) Pratyiihira — The fifth stage in ihe paih >1 v ga is 

PratyahJra, The miroscrsion of the differcni sen^e < ^.ans K 
restraining them from their objects is known as pratvihsu Bs 
practice in this the mind of the aspirant is ncM disiurbcsJ h\ a 
worldly object even while he Ines in the world This requires scry 
strong determination and repression of the senses } 

The abosc mentioned fise stages are kn wn as external 
means The remaining three stages arc knosna i ti mat means. | 
As a matter of fact the first fise arc mere!', p <.p n r\ i the 
later three which arc direct I v concerned wnh s ^.4 
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The ^hih <^.tngc in the path of yojra is Dhanina. 
DhTirana is the cr^ncentration of the chitta on some object. This 
object can be external like the image of rnme God etc. Tt can also 
be internal as ific part in betv.ccn the c)cbrov,>, the lotus of the 
h.cnrt. This the beginning in ifie stage of sam.ldhi. 

(7) y>/'u;/re— The *^cvcnth Jtrre in llic process of Vc'ca is 

diiyfina. When the knov.Jcdgc of n certain object of cnnccniralion 
is continued in a process, it is knov.n vs dlulyna. This require? 
coniirnnyir meditation on t!;c object of concentration, hy h one 
ha.s clear knov.lcdre of the object. In Dhjana, in th: beginning 
the aspirant } no-^.s only the diircrcnt pnrl^ or forms of the oi>jec[ 
and gradually Vx realises the ’^ludc of it. Thus by Din ana tlie 
aspirant h,s th»e retd knovdetige of the object, 

(^‘) last and the r7:<r’t important stage in yoga 

i^^unddhi. This is die culmination ant! the goat to vdiicti all 
al'^osc mentioned ^esen stages arc preparatory steps. V/J’cn 
the proce^' uf conc^^r.tration and thi object become one a?vd iden- 
tical. ncrsiiing the thfrcroncc betveen the Subject an ! object, this 
ofab "lute identity is knov.n ro '^arnrtdlii. In this stage tlierc 
b no separate co'gnitfon of the subject or the protc^s of concentra- 
ti^ui iu:d dte chitta attains the Ibrm of the object, dims in this 
't-ige t!a* and the object as v>cd as tiic p^ncca; of enneen* 

tr. tion hec.^n.c o.nin 


or iD* vc- » o! tlie m n!ihealion% of chitta has 
n ^..aueb.ed o.f vsf i\p: : 

fl) ,V :• r i'aHni ufvJ) jhi*. 

o: » »n/diu, tspr of ,uh tratum of c^MUcntrati )n remains 
aa; i tr V c*pira.M h,\ av^afcric s (T this suburaiurn. Tln’^ ^tace is 

u.di vht'] t}d*la is tonrentrated on objev: D :e to thr. 

H,. n-.e* tret: the "..rrie rrjoJihcalion arl^e. in the cSntfa and o?{;er 

m. n** re ar'^ Dee to c^’nccr.tfatinn one ol'h*'-t 
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(h) SarlckaraSanathl-ln thtUype ofSamjJhJ the chilla 
IS identified Mith some subtle object* and assumes it form 

(f) SinanJj SamiJht — When the chitta coneertnted on 
some slttvika subtle ob ect it mcfcaies satts a puna winch malts 
in the attainment of bli.s 

(<f) SclsniliJ Sa'nJ ft/— In this type the Asmitl iisclf Kxom*^ 
the object of concentration Asmiti is the intellect rcflectinc in 
the chilla It is subtler than the senses on which th- chilla is 
concentrated in sinanJa samidhi Tie senses arc born out of 
asmitl Thus this type of samSJhi is hiphcr than the abosc 
nicnlioncd three 

(2) Asan*praJrSta or Nlrbeeja (Altrlbwtelcss) ^cwnIaA/^This 
is the highest form of samJdhi in which the distinction betsscen the 
knower, knowIcsJgc and known, disappears In it there arc no 
kleias or attributes Hence, tl is known as mrbeeja or attribiiic 
less samldht This ri>rm of samlJhi is also disidcd into two sub 
types, sshich arc as under • — 

(c) Dhma Prai^aya 5aoiifft/— Samidhi is dj»turbcd due to 
Ignorance Ithasa meins ignorance Ignorance means seeing of 
the self as not>scIf In this form of samldhi only the samskjras of 
the passions remain Thus the ignonnsc is not absolutely 
destroyed at this stage due to which esci after the atnirment 
of this stage the beings base to return to the world again 

(i) t/pJjd /’l■£rOffKJ— In this type of sanudhi the ignorance 
IS absolutely destroyed due to arousal of prajni In n all the 
klesas are annihilated and the chitta becomes established in true 
knowledge This is the samJdhi of the Yogis It breeds the 
pleasure of the chitta concentration, knowledge etc 

FIGHT stDOlllS 

According to Yoga philosophy, the Yogis attain various 
stJdhis by the practice of the path of Yogi These powers arc 
mainly of eight types anJ hence called Ay ta SiJdIn or Ayta 
Aisvirya 

(0 /I/T//7U— This Is the power to Ixcomc small like atom and 
10 10 disappear. 

(2) LogA/mJ—This Is the power to become light like cotton 
and so to n> away. 

(3) This IS (he power to b^omc big lue moun 
tains 
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(A) Pn,fU---lhh tht ^ov.cr to <^ctusc uhntc^er desired. 

(5*1 Pra!' an:\a--l^A< the j'ovcr V> \^hkh all the inifvdi* 
mer4A in the v iU pov.cr arc rcmo%cd. 

(6) Va^hity^a — Thr=* is the pov,cr by uhich all ihc iivinp 
beinrs can be conqucrcvi. 

(7) /Tr/aVi^ Tni<i h the poucr by v,hich one attains cbiolutc 
mastery on ali the physical objects. 

if.) Yatri.:* C'^uoaraiit'f^a — This is the ptv.scr by \shich all th.c 
<!c'/:rcs arc fuinilcd. 

Thcab^vc nenii^'ned ciph? slitlhis can be U'^ed accorviinn m 
the VDSh of i!:c >ocL Bui in ihc Yof:i philosophy tiic purMU.ncc of 
the path of the yora for the uttainTnent of ihc^c posters {jio. been 
schrrncnt!) decried because that rc^>ut?s in nii'dcCvliny the aspirant 
frrn the path of >opa. The liltinnite end of i\ e u y; not the 
anainrrtcrt of Uics? pov.crs, but ihx rcalb*^:ion 

Q. (iS, What IS the place snd naterr of (iod In \i>i\n ph?h'- 
♦ropin 7 V»Tat are tfu* proofs of !iK c\htcncc addneed In this phllo- 
«nph\ ? P''' ■ P Ki 

n :rr.*} rys, 

In tthat scr-sc h Vopa s>*Mara (lljelst) SandJita ? I xplain the 
Vopa srpturnnls for the existence of God. 


Aiwrdine tfi Vdrr.ra BhB'n, *‘Thc Voyc in <*fv!cr to avoid 
tl e dttncidnr, of tnc:::jnr t* t unputatirn. of a partial a cruel 
G *J h^\ accrpirj pr^^l rti in all us ssjatlinr and un-v inJine/* bh 
V tir M, onl; r.f (h- Tn..n> object^ on vhiwh Vorls car: cor;.cn- 
n r i TLconIs pvrr^^^c of bosara is tvv t!n p *, . ! to lus 
dr., ^cr f hos G 1 sn Vo P'^as.tJCa! jnp rt.-nce The 

^ I ^ 1 in Px Li r.jrr {r*;tt 'r the 

f ’ it* s *\C"f r4 * a 0, P. t M I .s ^ ra pv.ru ii//^ i lv*p tn t*: c 
.♦ V ^ • c ' •^v" Jht If; r *i c ‘d 's% i ptu! o 'phv r 'l tnu Jt 

t ‘ vr . * r'‘\- ^ .4! ^.r 'd t ^ G J R ian-!i i rn^ 

•r - 't c G R V f 'V to * i;vcr u,r p^ Mrrns cRt? j 

• ><' r— M ;-:r * • rur. ! ^ -s r n *. • Kivr'. 

. ,,, ., . ;. ... 5 _ ,^, . , . 
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kleijj of Avid)3, Asmitd, R5ga D\c^, Abhint'e^a cle” Tb'* Jb'a 
has to bear the fruits of hi? karmas anJ cn)i5>s and suffers irt (he 
world The God is free from all this He is diiTcrcnl esen from the 
kcvall / f , the liberated man The Icvall is liberated from the 
bondage, but Cod was neither in bondage nor otr wjlJ be JJencr 
he IS dilTerent from kes'ati The liberated persons Me Kapda etc., 
were first m the bondage and then liberated The God, on the other 
hand, Was ncser in bondage Hence he » dilfer^nt from the Malta 
Purujas also The God isdi/Tcrent from thcMukla Puruja, because 
such a Puruja, jjj spile of being hberared has the posjibiJity of 
getting into bondage in future The God is called Huara because of 
his powers of knowledge, desire and actisity He is omniscient and 
the substratum of all things He has eternal knowledge and etermi 
bliss lie IS transcendent and greater than cs cry thing else There 
IS no one equal or better to Him in virtues As a mjiter of fact 
God IS the name for Him who excels in all situcs These virtues 
have been defined by the scriptures God possesses all these virtues 
since eternity He has always been Hwara He w-as alw-ays liberated 
He IS the teacher of the teachers Me Kapila etc ‘hius he is a 
particular person. Hence PatanjaU hat not considered Cod at 
dilTcrcnt from the twrntyfive elements of Simkhya The only 
purpose of God is to have compassion towards the living beings. 
He does nothing for his own slkc but only for the sake of the 
world He has resolved to help the worldly beings m creation and 
destruction, through the preaching of dhanna and knowledge 

The Yoga philosophcn have advanced the following arjfu- 
nicnts to prove God — 

(1) Tlie existence of God is proved by the scriptures The 
scriptures including \ edas and Hpanijads etc have described God 
as the ultimate existence and the summutn bonum ofti'e 

(2) Existence must have a lowest and highest limit Jun a» 
with regard to the quantity there is the smallest and the biggest 
Similarly knowledge and power etc must also have their highest 
limits, / e . there should be personi possessing the greatest know 
ledge and naxium power Thus uliimaie Puruya is fswara Jf»d 
(here been another penon equal to hm in Iso* ledge and power. 

the system of the world should be deslfojeJ b) thmr confiirt 

Hcrce God ts unique 

(•»> The won and duunion of Pralrti and lead to 

creation and destruction rtspeettvely but because (bey are very 
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rni.’ch t!i(Tcrcn( in nature, the union and df^iinion not possible 
'♦pantancoiriv. lienee there must be an efficient cause, responsible 
for t!:r union. This efilcicnt cause God. Without the direction 
ffojn Ciod, ti-e Praktti cannot evolve a v.orK! which favourable 
for the '^clbcvoUaion of the livinc bcincs, 

Accor Jirar to Pcaanjali, TsvHafapranidlirtna is also a means in 
ast/.in ‘ imadhi. Jhit the later Yora philosophers considered it to 
he xhe hrst means, bccatoc Gtul is not merely an object ofcunccn- 
tfaticun hut alsf> the preat Lord who rc:noves the inipcdimcnls 
I non the path <'f aspirants and itnr. makes t!ie path of Yopn easy. 
A true devotee of and one who alv.avs depend^ on him. t*e- 
miifu ntrditiitiny on him and .see liint pervadin,e lltc uhoie univer'-e. 
5incf) dCMUce pet** the purity of the heart arui the lifht iT ific in- 
arul other cwcUencie; from tlsc God. MVanriva’ is a synonsni 
for GoL d he repetititm and rtiCxiitaiioti of its nteaniny help in 
tire conccntr.Uton. n'.edit.jtnrr on GikI vGuh one p^'^inted nfuvd, 
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conceived as a particular Puruja the idea of umoa wuh Him is 
dilHcult to understand 

As a matter of fact neither Samkhya nor Yoga have given 
much importance to God nor do they conflict on this issue As it 
has be*n pointed out earlier, Yoga does not give much importance 
to God The SamJLAja on the other hand does not condemn 
God The two representative scriptures of Simkhya Tattva 
Samasa and Samkhya Karika have not even discussed the diflicul 
tics m the acceptance of God But some latter Samkhja philoso 
phers have condemned God on this very issue As Prof Max 
Muller has rightly pointed out ' This system is then without a 
creator or personal maker of the world but if wccall it therefore 
as atheistic vve should have applied the same name to Newtons 
systemof the world and Darwms theory of evolution though vve 
know that both Newton and Darwin were thoroughly religious men ’ 
Besides Kapila has also expressed faith m Vedas Hence in spite 
of the secondary importance of God m SSmkhya it cannot be 
called atheistic The later Samkhya is however atheist Similarly, 
the early Yoga philosopher has given only a pragmat c place to 
God while later Yoea philosophers have developed arguments in 
support of His existence Thus in the early form of Sjmkhy’aand 
Yoga there is not much antagonism on the question ot God but 
on the latter form there has been enough discussion on this 
subject 
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(}) Perceptual Knowledge view of the Mlmaiml fs that 
immediate knowledge is perception There are two distinctions of 
perception^ savikalpa or determinate and nirvikalpa or indcfcrrai 
nate perception In the Bhatta view similar to the conception of 
Nyaya it is postulated that indeterminate perception precedes 
determinate perception Perceptual knowledge results when there is 
actual contact between the object and the sense organs, preceding 
which conjunction there is onJj art anareness of the object tn nhsch 
knowledge is limited to knowing that *it is As to what it is there 
IS as yet no knowledge For this reason u is called indeterminate 
or nirvikalpa jnana In the second stage the nature of the object 
perceived is determined on the basis of previous experience In 
thit there is knowledge of the name shape quality, class, etc , of 
the object and hence it is called determinate perception or savi 
kalpa pratyakja Perception provides knowledge of alj the quahlrrs 
Contradicting the Buddhist and the Vcd5nla philosophers the 
Mlmamsd philosophers hold that in the first moment of contact 
between the object and the sense organs there is knowledge of many 
of the qualities of the external object In the indeterminate slate 
the object is precent only m microscopic or unexpressed form and 
in the determinate state it develops like a seed and we have know 
ledge of the same object only this time it is more detailed 

(2) Upamana or Comparison — Compamon is the attribute of 
knowledge arising out of similar cognilion or perception of similar 
objects MlmamsS like the Nyaya accepts comparison as an 
independent source of knowledge but m the AftmanisJ system of 
philosophy u IS interpreted in an entirely di/Tcrent manner Accor 
ding to Nyaya it is first known from the utterances of a reliable 
individual that the wild cow is tike an ordinary cow or is similar to 
the latter And then when an individual comes across a wild cow 
m the forest and upon perceiving u realises that it is like a cow, he 
knows that it is a wild cow But according to the MImamsd it is 
realised on perception that this particular animal is similar to a 
cow It ts already known from the memory that the animal rcsein 
bimg the cow js a wild cow Hence it is inferred that the animal 
svhich JS presently perccn ed is a wild cow In this way contrary 
to the view of N> aya MimSmsa belieics that in comparison upon 
perceiving an object which has been p*rceivcd before it is inferred 
that the object remembered is similar to the object being presently 
perceived MiDiSmtJ has accepted similarity as an independent | 
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(0 The most importantargument from the philosophical view- 
point concerning the Vedas is based upon the eternality of world 
The sound that is comprehended by the ear is the sjmboJ of the 
eternal word On every pronunciation the sound produced symbo- 
lizes only one word Jn this way, sound and the word are separate 
etititics Sound is not eternal but word is eternal For example, 
the sounds of 'n,’ ’b' etc , that we hear are only the symbols of 
these letters If the letter 'a is pronounced ten times there will be 
ten sounds but only one word In the same manner even if the 
same word ts spoken by difTcrcnt individuals the sounds produced 
will be difTercnt but the letter will be the same In this way a is 
not produced by the sound but only manifested, because it is begin- 
ningless and eternal In this way, the relation of the word and 
Its meaning is not modem or symbolical but rather eternal and 
natural Being the conglomeration or collection of such eternal 
and fundamental words, the Veda is eternal In eternal form it 
IS impersonal in the written or spoken form it is merely the 
reflection of the eternal Vedas, 

(ii) The saints whose names ha\c perchance been mentioned 
m the Vedic mantras are not believed to be the authors of those 
mantras but are recognized only as the observer, lecturer or the 
promoter of the various Vcdic schools There is no mention of any 
name of the author of the Vedas, which hence arc impersonal 


(//) The Vedas cannot be the creation ofa human being be 
cause they describe the aw-arding of prizes according to the past 
actions of the individuals, and human beings can have no know- 
ledge of the relation between action and their results The know- 
ledge qualities rendered by the Vedas can be had by no other 
source of valid knowledge In this way the Vedas arc impersonal 


(iv) Postulation (Arthapatti) as a source of knoMledge-Tosxu 
lation as a source of knowledge can be illustrated by an example 
Take It granted for the moment that we hear or see that Dcvadatia 
docs not cat anything m the daytime, but m spite of this he is get- 
ting fatter. There is mutual contradiction between not eating in the 
daytime and getting more rotund These two contradictions can be 
resolved only when we assume that he must be eating heavily w the 
night This assumption can resolve the two com rad ictory facts 
and u becomes acceptable that Devadaila is petting bulkier «en 
without eating anything m the day, b> eating m the night, inus 
the assumption of Devadatta eating at night postulation 
have rever seen Devadatta eating his food at night, ncnce,^ 
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knowledge gained by postulation is not perception or perceptual 
knowledge.' It is not knowledge by testimony because we have 
never heard of Devadatta taking his food at night. It is also not 
inferential knowledge since there is no relation of invariable con- 
comitance between physical rotundity and eating at night, or 
putting it dilTcrently, we cannot say that wherever there is physical 
rotundity, there is nocturnal dieting. In this way, postulation as a 
source of valid knowledge is not comprehended by any other sour- 
ce such as perception, inference, testimony etc. Consequently, the 
knowledge rendered by it is a peculiar or unique kind of knowledge 
and it has to be considered separately. There arc tw'o distinctions 
of postulations. 

(1) Drsiartliapatti — Where postulation is used to explain and 
elaborate upon any perceived incident, it is said to be drstartha- 
patti. For example the fact that Devadatta is getting fatter with- 
out eating in the day can be understood only by postulating that 
he eats at night. 

(2) Where postulation helps to explain and 
resolve some subject which is heard, it is said to be srutarthapatti. 
For example, the fact that the village from which Rama hails is on 
the Jamuna can be understood only when this statement is inter- 
preted as meaning that the village is situated on the banks of the 
river. 

(3) Aniipalabdhi or iion-pcrccption—'Non-pcrccption or anupa. 
labdhi is the immediate knowledge of the non-existence of an 
object. When no knowledge of the object is possible through 
perception and other sourcess of valid knowledge it is had by 
non-perception. Non-perception is not perception. For example, 
there is no pot in this room. I do not perceive the non existence of 
the pot in this room. Non-existence is no object which can come 
into contact with any sense organ. There can be contact between 
the eye and the pot, but how can there be contact between the eye 
and its absence ? Actually, the knowledge of absence or non-exis- 
tence is because of the non-perception of a perceivable object. If 
the pot is not visible in the room in the daylight we accept its 
absence or non-existence. Tire absence of an object from the situa- 
tion in which it should be available is said to be its non-existence. 

As has been said before, postulation wh'ch is propounded as a 
source of knowledge by the Mimamsa is only a kind of inference. 
In this way, the four sources of valid knowledge accepted by Mima 
msri, namely perception, comparison, testimony and postulation. 
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ere found m other Indian philosophies also The flAh source of 
knowledge non cAistenee is the only unique feature ofMliramsi 
epistemojogy But jt is not a very important source, and even if 
It IS sa/d to be (he absence it would not be very improper 

Q 67 Explain the Alimanisa theory of sratnb pramanya 
How does MImamsa account for error ? 

(Poona M A I96S Bombay i968) 
How docs error present a piobicm lo (he purra Mimams* 
phitosophers ■* Cire an account of the rlral explanation of error 
gifcn hy Prabbakara and Kumarlti (Bombay mSJ 

When we receive the knowledge of an object through any 
source then the question with which we arc confronted is that n 
this kftow/edge m itself valid or is (here need of any other proof of 
US validity Docs every source independently provide knowledge 
and is that knowledge m itself valid, or is u that One source gene 
rates knowledge while another gives evidence of its validity 7 
PrSmapyavada is aimed at a consideration of this very question 
Njaya philosophers support the theory of extrinsic validity 
(paratahpramSnyavada) while in the Mjmamsa the theory of 
intrinsic validity (swatnhpr5mi!nyavada) is given great credence 
PRINCIPLES or I^TRI^S^C validity 

Two mam principles arc involved in the theory of intrinsic 
validity or svaiahpramSnjavada 

(1) The validity of knowledge is present in the material that 
creates the object 

(2) The knowledge of the validity of knowledge arises 
simultaneously with the knowledge itself 

In tins way knowledge arises from the determinate source and 
after it has arisen without waiting to examine it on any critcnon 
we accept It as Valid In perceptual knowledge we see the object 
clearly Knowledge by testimony is received through meaningful 
and clear sentences Inference is based upon an adequate middle 
term Hence there is no need of examining knowledge There i$ no 
contradiction between knowledge and action Knowledge is real, 
the quality of the truthfulness of validity of knowledge is contained 
m It In this way the truthfulness of knowledge is proved by iisdf 
And on the contrary, evidence IS needed lo prove falsity or un 
truth Any knowledge can be known to be false by us only when it 
IS contradicted by some other source of knowledge In this way, the 
falsity of any knowledge can be inferred But this infereWiaJ evide 
ucc IS needed only when there is some hindrance to belief other 
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wise knowledge of itself generates belief. We do not hesitate in 
moulding our conduct on knowledge received from perceptual 
sources, because we accept it at its face value without an}' discu- 
ssion. Practical life is possible only because of this acceptance and 
belief. Prabhakara has distinctly stated that it is contradictory for 
there to be knowledge and false knowledge. Kumarila has also accc' 
pted this view. The main cause w'hy the Mimamsa philosophers 
accept the theory of intrinsic validity of knowledge is that they 
believe in the Vedas. Tlicy believe the Vedas to be eternal, imper- 
sonal and intrinsically valid. Hence it is only logical for them to 
look upon knowledge as having intrinsic validity. Validity of the 
Vedas or by the Vedas in itself implies intrinsic validity. In this 
way, the Mimumsa followers began to look upon the other sources 
of knowledge as intrinsically valid also. Otherwise in the Mima- 
msfi, the only source of valid knowledge is the Vedas. 

PRABHAKAR S VIEW 

On the question of the validity of knowledge there are three 
opinion among the Mimamsakas all of which accept intrinsic 
validity of knowledge, but this theory most closely resembles the 
view of Prabhakara. According to him, knowledge is self evident 
and self-enlightening. The intrinsic validity of knowledge is proved 
by its being sclf-cnlightcning. Hence, it docs not need support from 
any other source to establish its validity. 

KUMARILA BHATT’S VIEW 

Bhatt’s view is also amenable to the principle of intrinsic 
validity but according to it validity is not imparted by knowledge 
but by 'knowabilily’. In this view, in spite of knowledge being self- 
enlightening, there is no immadiatc awareness of it. Knowledge is 
generated by the sense. Actually, in the knowledge of the pot, a 
quality called knowability is generated in the pot upon its becom- 
ing known and it is this knowability that is perceptually known. 
Know’ability will result only when there is knowledge of the pot, 
and the pot’.s becoming known depends upon ‘here being know- 
ledge of the pot. In this way, knowability cannot be created with- 
out there being any knowledge. The Mlniamsa philosophers accept 
the existence of knowledge originating in postulation in order to 
have a basis for the creation of knowability. 

MURARI MI.SUA’S OPINION 

.‘\ccording to Murari Misra validity is determined not by 
knowledge but by ‘anuvyavasaya’. In this way. when the sense 
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organ and the object come into contact there is knowledge that this 
IS a pot In order to test the accurac> of this knowledge or to 
determine it, there is the anuvyavasaya that I know this pot The 
later anuvyavasaya determines both the awareness of knowledge of 
-thopot as wcll-as-sts validity It diifers from theNySya view m that 
m the latter’s opinion there is doubt in the first knowledge where- 
as m Misra’s opinion there is no such doubt 
THEORY OF EXTRINSIC VAUDin 

Contrary to the Mimamsa view the Nyaya philosophers 
advocate the theory of extrinsic validity (paralahpramanyavada) 
For example, when there is knowledge of the pot resulting from 
the contact between the pot and the sense organ, this knowledge 
IS marred by doubt This is named ‘vyavasaya’ by the Nyaya 
philosophers 1 have knowledge of the pot is called ‘anuvyavasaya’ 
by them This latter assertion proves the validity of vyavasSya or 
previous knowledge Thus, knowledge is not self evident, but ra- 
ther It 1 $ extrmsically valid This view of the Nya>a philosophers 
has been refuted by the Mimamsa philosophers 
CRITICISM OF THE NYAYA VIEW 

(1) According to the NySya view, the validity of every know- 
ledge IS generated by causes other then those which create that 
knowledge The validity of perceptual knowledge is dependent 
upon the perfectness and freedom from defect of the sense organs 
concerned But according to the Mimamsa, causes in addition to 
the freedom from defect of the sense organs are also of assistance 
to perceptual knowledge 

(2) Accordmg to the Nyaya view the validity of every know 
ledge IS determined by inference Contrary to this Mimamsa asserts 
that the non validity of knowledge would be established in this 
manner, besides which there is the defect of infinite regress The 
validity of*o’ wouldhave to be proved by ‘b' and that of ‘6’ by ‘c’ 
and so on, and this chain of validations would never cease 
Besides this, before accepting the validitj of any knowledge 
recourse is always had to inference Its purpose is to remove 
the obstacle from the path of knowledge Once the obstacle is 
removed, the validity as well as the knowledge of this validity, 
besides the kno Jvledge itself, becomes esident If inference fails to 
remove the obstacle, that knowledge cannot arise again 

But the principle of intrinsic validity of MIm^msa is the com 
mon sense view and it has neglected to solve many problems 
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Actually, this philosophical system does not have a particularly 
important place in the epistemological field, Its specific field is 
ritualism. It is more a theory of ritualism than a philosophy. But 
this docs not mean that Mimamsa has no importance whatsoever. 
Dr. Das Gupta has very trenchantly remarked that for a Hindu 
there is the utmost importance of the MTmamsii literature. 

Q. 68. VViitc short note on-Mimamsa theory of Illusion. 

Analyse the Mimamsa thcorj- of error and compare it wilh the 
Nyaya theory of false perception. fGa/. 1972) 

akhvativad 

Prabhakar has refused to admit the existence of illusion. This 
view is therefore, known as Akhyativad. According to him illusion 
and knowledge are contradictory. Knowledge is self-illumined and 
always real. Illusion is the understanding of one thing as another. 
In the illusion of rope as snake, there is contact of visual organ 
with rope and the resulting knowledge is that of snake. The 
knowledge of snake is neither perception nor inference. It is due 
to memory. This arousal of memory is due to defects of visual 
organ or absence of sufiicient light which leads to failure in the 
cognition of special characteristics of rope. On the other hand 
the characteristics of snake arc remembered. While the rope is in 
the external world the snake is in the .self. Rope is the object of 
vision while snake is that of mind. Therefore both the knowledge 
arc dilTercnt though real. Illusion is the confusion of both these 
types of knowledge. It is due to the failure in distinguishing bet- 
ween the two. It is not a knowledge in itself. This view about the 
nature of illusion is known ns Akliyfaivad. 

VIPARIT KHYATIVAD 

According to Kum-jrila Bhatta in illusion there is the know- 
ledge of activity in the absence of activity. This leads to the 
perception of unreal as real. While seeing snake in rope, when it 
is said that this is snake, botli subject and predicate are true in 
this statement. Both exist in tlic world. The cause of illusion here 
is not non-existence of either but the conjunction of two distinct 
things as subject and predicate. Illusion is not there in the objects 
but in their relationship. This illusion leads to contradictorv be- 
haviour such as running to e.scape while seeking snake in rope. 

Both Prabhakar and Kumarila agree that illusion infiucnces 
behaviour moie than knowledge. Roth lake illusion as exception, 
.•according to Mimamsa philosophy, as a general rule all knowledge 
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IS real Our every day life depends on our faith m the reality of 
Knowledge Dlusion is the exception to this rule But exceptions 
do not mvafidaie the rule 

Q 69 Brietty describe Mlmains a metaphysics and Iheoiy of 
causation. 

METAPHYSICS 

In mctaphyics, the Mlmairsa philosophers arc realists and 
plurahsts The world iscoiutituicd of three types of dements— 
(I) Body m which the self enjoys the fruits of his actions (2) Sense 
organs and motor organs as the means of experiencing pleasure 
and pain (3) External things as objects of enjoyment- Besides 
the objects of perception, there are many realities which are not 
subject to perception such as heaven, hell, soul, gods etc The 
creation is based on karmas The Afltnlmsa. philosophers, there- 
fore, do not adm t any purpose of God m creation In their atomic 
theory of the creation of the world, the atoms are not activated 
by God as It is m the Vaiie§ika view The atoms are constantly 
activated due to the natural law of karma so that a world is 
constituted in order that the selves may experience the consequences 
of their karma The world is eternal There is no origination or 
final destruction of the world The self is atomic, eternal and 
imperishable Besides the nine elements postulated by VaU^tka 
philosophers, some Mlmdmsd philosophers admit darkness and 
sound They also admit the existence of substance, genus, quality, 
activity and absence 
TtlEOR\ OF CAUSATION 

About causation, the MlmSmsd philosophers maintain the 
theory of energy Nothing sprouts from the fried seed because the 
potent energy of the seed is finished in the process of burning. 
Fire inheres the power of burning and the light that of lighting 
Had there been no potent energy in the cau«, even a burnt seed 
should lead to sprouting This phenomena can be explained only 
by the theory of potent energy in the cause m whose absence no 
effect is observed As a burnt seed loses such energy it docs not 
sprout 

According to NySy* view, in the above inenuoned example, 
the seed does not sprout not because of the absence of potent 
energy but due to the presence of certain impediments If these 
impediments are removed the cause originates the tffevt In this 
couneciioij, the Mlmamsa philosophers point out that even in 
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Nyaya view one has to admit the presence of something other 
than mere cause i.c., absence of impediments. Then instead of 
admitting the power of causation in the element of absencej why 
not accept the presence of a potent energy in the cause itself ? 

Q. 70. NYritc short notes on theory of Apuna and nature of 
self in Mimamsa philosophy. 

THRORY OF APURVA 

The theory of Apiirva in Mimamsa philosopliy has been 
postulated on the basis of the above mentioned theory of unseen 
energy. According to Mimamsa philosophcr-s, the deeds performed 
in this world create an unseen force known as Apnrva i.o., some 
thing which was not there before the performance of deeds. This 
force in due course leads to consequences in the form of diverse 
experiences. This law of Apurva is a part of the wider law of 
Karma. According to the law of karma all deeds lead to the 
accumulation of these results. 

NATURR OF SF.t.F 

The Mimamsa view concerning bondage and liberation of self 
resembles the views presented by other Indian systems having faith 
in Vedas. Mlrniimsa philosophy is pluralist. According to it 
every body possesses a distinct self. Thus there arc as many selves 
as bodies. The self is eternal, imperishable substance. It docs 
not die with the death of the body but cx'sts Jo ' reap the fruits of 
his deeds. According to Mlrniimsa philosophers, consciousness is 
not the natuic of self, but an adventitious quality emerging in 
particular circumstances. In the conditions of deep sleep and 
liberation, consciousness is not found in the self due to the absence 
of sense object contact. 

According to Kumarila. there is no knowledge of the self along 
with the knowledge of objects. Self is the object of seif conscious- 
ness. In other words, when we concentrate on self we realise T 
exit’. In this connection Prabhakar docs not agree with Kumarila. 
According to him the self cannot be the subject and object of the 
same knowledge. The concept of self-consciousness is inadequate. 
One thing c.innot be both doer and deed at the same time because 
the functions of doer and deed arc mutually opposite. Contrary 
to the view of Kumarila, Prabhakar maintains that in every ob* 
jcclivc knowledge self is apprehended as doer. For example when 
1 look at a pot I say that lam seeing a pot. Here there is a 
consciousness of T along with the perception of pot. As against 
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rft/j view, Kumarila po/nJs out tfiaf if the JcHow/ctfge of self 
accompanies every knowledge ihcn the awareness that f am know 
ing this pot should occur with every objective knowledge. But 
the knovviedge of self does not always accompany objecthe 
knowledge Sometimes it happens and sometimes not. Jt is 
thcreCore distinct from objective kna%sledg<:- The opposition of 
doer and deed i$ merely verbal Had there been a real opposition 
between the two, the Vcdic statements like 'know thyselP and 
the worldly statements like 'I know mi self should have no mea- 
ning If self is not the object of knowledge, how could the c;tistcncc 
of self in the past may be remembered ? T/re past self can be an 
object of memory of only the present self because it is not the 
knovver of the present knowledge. Thus it is clear that the self can 
be an object of knowledge 

fn fact both the view of frabhakar and Kumarila are true m 
thetr own context They are however, wrong on/y where they 
downright reject the opposite view as totally false While self is 
the object of self consciousness, it is also known in every objective 
knowledge. This view has been supported by many contemporary 
philosophers m East and West 

Prabhakar and Kumarila also disagree on the question of the 
knowledge of knowledge. According to Prabhakar every objective 
knowledge involves three constituents \tz. knower, knowTi and 
knowledge. For example in the knowledge 'f know this pot’ the 
knower 1, the known pot and the knowledge of pot arc present as 
knower, known and knowlfdge According to Prabhakar all 

these three are known simultaneously. This ■$ known as threefold 
knowledge Tims while knowledge illuminates knower and known 
it is also self-illumined. As against this view KuinariJ i mainiains 
that just as the forepart of the finger cannot touch itsdt similarl) 
knowledge cannot be its own object According f<> this vitv* 
knowledge can not be known dircctl> but onl) tb/ough inKrtuci 
based upon indirect awareness A thing is ciiher kno vi, , f u i 
known to us. If it «s known, it is inferred . n ift h t js it, 
knowledge that we know that object 

Q. 7J. Wriic short note on'Mimsrava PhiJosopbv of U li.ton 

In the religion of MImimsJ phiJosopfKr'* \i. / '' 

important place that they hardly need ail V G I 't rc i i 
impersonal and reservoirs of kro'dKji.L Hiv i l t II • 
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bomim of religion. Hence according to MTmfimsa religion means 
fulfilment of duties prescribed by Vedas. The statements of Vedas 
are the criteria for duties. Good life means living according to 
Vedas. 


RITUALISM 

Mimamsa philosophy is a branch of V'’cdic religion. In the 
Vedic age yajnas were performed to propitiate Indra, Varuna, 
Sorya and other Gods so that they may help the devotees in the 
realization of their goal, and in eradicating evils. In Mimamsa 
sehool ritualism was given so much importance that the status of 
Gods became secondary. They only remained names to which 
offerings were made while performing rituals. There is hardly any 
description of their qualities or worship in Mimamsa. scriptures. 
The author of Prakarana Panchika has gone to the extent of 
saying that the chief aim of yajna is not the worship or propitia- 
tion of Gods but purification of soul. One should selflessly act 
upon the duties prescribed by the Vedas. The Vedas distinguish 
between actions due to desire, actions due to routine and actions 
as means to achieve some purpose. While the first are performed 
to achieve certain worldly aims the last two arc performed solely 
because of their prescription by Vedas. Thus ultimately Vedic 
ritualism becomes duly for duty’s sake. This however is different 
from the concept of duly in Gita. In Gita duty is not for 
duty but for deity. Mimamsa concept of duty, on the other hand, 
is a secular principle. It resembles Kant’s concept of duty. 

heaven and lireration 


Tlie old Mimamsa philosophers maintain that whoever wants 
to go to heaven must perform yajna. Thus the summum bonum of 
life, according to them, is heaven or permanent pleasure. But the 
later Mimamsa thinkers, like other Indian philosophical systems, 
accepted liberation as the ultimate end. Liberation is freedom 
from bondage. One who acts due to desire has to take birth again 
and again. After knowing that the worldly pleasures are mixed 
with pain, one becomes disillusioned and leaves all desires. Dcsirc- 
Icss action and self realisation lead to the annihilation of past 
samskaras. This in its turn leads to elimination of bondage and 
cessation of the ode of birth and death. According to Prakarana 
Panchika, m the state of liberation the self is emancipated from the 
ape.s of bod\, senses, mmd etc., and is never again caught in 
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the cycle of birth and death There remains no consciousness in 
the self and hence it can not experience pleasure and pain Libera 
tiont according to Mlmams5 philosophy, is not a state of bliss In 
It the self achieves its real nature beyond pleasure and pam ho 
more description of the stale of liberation is possible It should 
be remembered here that some later Mfmimsa philosophers as 
pointed out by Pashupati Nath Shastri, accepted the Vedant theory 
of liberation as bliss 

CRITICAL EVALUATION 


Though Mlmamsa has been given a place among traditional six 
systems of Indian philosophy but there is hardly any metaphysics 
m it In fact, it is not a philosophy but a science of rituals It is 
known as Porva Mlmamsa because historically it is earlier than 
Uttara Mim3msa It explains actions and as action precedes 
knowledge it is also logically prior to Uttara Mlmams3 Being 
the science of action it is different from other systems of Indian 


philosophy Its conception of bondage and liberation has been 
borrovied from other systems Its conception of self is inadequate 
The theory of validity of knowledge as found in it is a common 
sense principle It hns not tried to solve the subject object relation 


in knowledge 

The form of religion m Mimamsa is also undeveloped The 
status of Vcdjc Gods has become so much secondary in it that they 
arc almost useless Ritualism has overshadowed religion so much 
that It has hardly any relation with God Ritualism again is 
not based on any independent rational analysis but on the literal 
obedience to Ved.c presumption. This extreme emphasis on ritua 
Iism in Mimamsa philosophy led to reaction in the orm o 
religious cults which tried to free religion from tec utc es o 


ritualism 

Thus while Mimamsa does not 
of Its name it is useful m the understanding of 
fact Its aim was not an enquiry into reality jaimini 

•Dharma* as .t is clear from the opening statement mjaimim 
Sutra Thus the system is more 
worldly point of view It is a source of un 
aspects of Vedic religion the law morality ^ , 

hen. worldly duties etc It is valuable as a guide to ceremonials 
and rituals of Hindu Vcdic religion 
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Q. 72. DKcuss Ific compsrathc imporlanct of Tarka and 

S'rod in the philosophy of Samliara. 

Or 


Explain Samkara’s (hcor)’ of knottIt'd;;c, (Me'rvt 1972) 

The Nori'duaiism of .Sarrikar.-* is a rare contribution of India 
to the philosrjphic'il world. Even before Sambara and also after 
him many philosophical ss stems v/crc developed in India v.'hich 
provctl to be unique in di/Tcren! spheres, but from the intcp'ral 
spiritual standpoint the Advaita philosophy holds a position v.hieb 
is unrivalled by anyone che, Sarnkara's interpretation of the 
pliito'ophy of Upani'yids may not satisfy those v.ho fnllov/ the path 
of devotion, bm from the standpoint of philosophical di'cus'ion it 
is certainly the best and most Grij^inal. Thus whether v,c may ajtrce 
or disagree s’-ith the Adsaita philosophy it must impress so far as 
its subtle insi^dit and perfect lo^ic is concerned. 

According to .bamkara tl.e so called means of k.nowledyc do 
not five us kno'-’-lcdfe, but remove ifnorance sirjee they arc based 
on liw di.tirictionof subject and object v.hile the real knowledfe is 
h'wr>n'! fhe's' arid other d.'tiriclions, lJut just as the di'-appearance 
of the ililir ion of > j al c means the knovdcdfc of the rope, si.miJarJy, 
the very removal of ierrorance means k.nov.Icdfe, As a matter of 


fact there is no sharp line to divide the rcrnov.-il of ipnorance and 
the befinninf of knovdedpe. KrjovsJcdfe is the disappearance of 
the ifnoranec, since while it is always existent, the ipnoranec keeps 
it covcfCsi and tin-noticed. The means of know Icdpe ssork in the 
field of ienoranse itself. Knowledpc require- no means nor any 
proof, 'i.eec it is »clf-illum!r:ed and ‘>4hpro\Ld. Ifcr.ce knovdedpe 
/.o,, she self .'infUirahman occupy a prominent place in Advaita 
pl.iio-onhy, -.shiic cpisicrnolopy has been pivena subordinate place, 
.-•i'ivaila philo-ophy denis- the reality of the truth of n-ame and 


form a- pre-enl by the ser.'s- orpans and so jt c'-nnot rc!> 
I nsjs-.!cfe riven throuph 'sr/e, nor cr-rt it male ;<r,v t; 


tipon the 
e of it to 


‘s!pp''t'l ib' contention', hov.ev 
'er* : liT. lienee rccordlnf to f 
all j r.'’w|c)’' aepuifed t? rr m h 


cr liclpfu! it msy be in common 
srrd era all mean' of I ns/.'dcdpc and 
thsrn are unreal frr m the trao'cen- 
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dental standpoint But none can deny ihcir importance m iltc 
practical world before one gets the transcendental knowledge 
In Vedanta 'pramS’ means the knowledge winch K uncontra- 
dieted It docs not include knowledge through memory I/cnce 
tt IS that knowledge which has neser been attained before It has 
been objected here that in perception the complete object Is known 
only by linking the present perception with the perception of the 
moments already pT-sed But according to Vedanta there is only 
one state of the mind so far as there is one object of perception 
Hence there is no question of the antcccndent and subsequent 

According to Vedanta, there arc three pramdijas I c . pcrccp* 
tion (Pratyakja), inference (Tarka) and scripture (Snili) . 

(I) Perception — The identity of the subject and object 
consciousness by Chitta conconiitlancc adopting the form of the 
CAferml objects is perception Hence according to \ cddnia, in 
perception the subject and the object become identical, because in 
fact both are the same consciousness The subject and the object 
remain separate due to the covering of ignorance But by the 
direct union of the Aniahkarana through the sen»c it fakes the 
form of the object and shines m the form of that pirticuhr object 
Illumined by the self due to the removal of the covering of 
Ignorance This definition of perception according toVcdlnn 
in spite of being very much imperfect from the scicnJi/lcsiandpoinl, 
clarifies the fact that it is the same consciousness that csisli m 
the subject and the object which appear to be separate due to 


Ignorance , , , 

(2) Tarka or infcrence^lnfeTence i$ the knowledge which 

results by the past impressions based upon the awareness 
concomitance The awareness of concomitance lciv« 
impressions on the unconscious and when these impress! 
awakened by perceiving that object 

e g , after one is aware of the relation of concomitance ^ ween he 

fire and the smoke, he will infer about ^ ^ 

avvakemng of the impression of the awareness af y ^ 

perception of smoke The awareness of N).lpt. 

seeing of the two things together ami rocr finding an ccnuadic^ 

tion in their relation According to ^ r ur a c 

sutont to establish (he Vjdpti relation and it J 

instances If one finds nnhman arc rrerc appcararce 

on Its basis that all thmp rpr«ence It docs 

Hence VcdJnta admits only concomitance in 
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not admit other types of concomitances amillcd by Nyaya philoso- 
phy. Aganst the Nyaya philosophy, Samkara admits only three 
permises of an inference. 

(1) Prat ijnei— Everything different from Brahman is unreal. 

(2) Helti — Because all things arc different from Brahman. 

(3) Udaharana—So all things arc unreal as seeing of the silver 
in nacre. 

SRUTI OR SCRIPTURE 

In Vedanta, Agama or Veda has been admitted as an inde- 
pendent pramana (testimony). Vedas arc impersonal and eternal, 
though they arc not such as written scriptures. According to 
Advaita philosophy, Vedas begin v.'ith the beginning of the crea- 
tion and disappear with its disappearance. God begins the creation 
along \sith Vedas. After destruction or pralaya they remain in the 
mind of the God and he remembers them till the next creation and 
expresses them on that occasion. The Vedanta philosopher docs 
not ask like Mimamsa and Nyaya to prove the absolutness of 
Vedas. Vedas arc self-proved. Memory is true when it is based 
upon scriptures. 

Regarding the nature of Upamana, Arthapatti, Sabda and 
Anupalabdhi etc., Advaita Vedanta agrees with other Indian philo 
sophical systems. 

THE relation OF TARKA AND SRUTI 

The relation of Tarka and Sruti, reasoning and scripture is an 
important question in the context of Vedanta philosophy. Samkara 
sometimes favours one while at other times he seems to favour 
another. He has favoured the scripture to the extent of calling him- 
self a mere commentator. On the other hand, sometimes he consi- 
ders reasoning as vcr>- much better than Sruti. At one place he says 
that reasoning is based upon the help of Sruti, At another place 
he s.iys that reasoning alone is sufficient for the knowledge of 
Brahman. In the commentary on Kathopanisad, first of all, the 
reasoning has been criticised. It has been said that the knowledge 
of reality cannot be attained through reasoning. But it should be 
noticed here that by reasoning Samkara means dialectical reason- 
ing ol Suska Tarka. He gives several arguments against the validity 
of reasoning. Of these some important ones are the following. 

(1) If reasoning is left in its own course, it can prove any 
thing. Hence reasoning should be based upon scriptures. 
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(2) Dut to the difference in tbe inteUtgenceof persons, a man s 
reasoning can be refuted by another s more cogent reasoning 

(3) Reasoning cannot take us anywhere We cannot hoW an 
assembly of the logicians of the past, present and future to decide 
about the truths which have been reasoned out by them m different 
ways 

Against the above arguments refuting the validity of reason 
mg Samkara imagines the following six arguments • 

(1) Reasoning is required even to criticise the validity of 
reasoning 

(2) Reasoning is necessary to decide the truth m the mutually 
contradictory senses of the scripture 

(3) If a man s resoning can be refuted u is by another’s more 
cogent reasoning itself, because self criticism is characteristic of 
reasoning 

(4) The result of not admitting reasoning can be either agno* 
sticism or scepticism which cannot be escaped without reasoning 

(5) Even the scriptures have admitted the validity of reason 
mg Yakja, the author of Nirukta, has said that the reasoning it- 
self IS Rji 

(6) If reason mg does not take us to any definite conclusion. 
It means it is not the real reasoning As a matter of fact reasoning 
also can be of two types — Sujka Tarka and Suddha Tarka Of 
these the first is not infallible while the second gives us real know- 

Aftcr giving these arguments in favour of reasoning, Samkara 
admits that reasoning has validity at least m some cases and yet 
he does not admit that reasoning is valid m the case of Brahman 
But very soon Samkara is found to be vehemently supporting the 
case of reasoning In the Tarkapada of his commentary of Brahma 
Sutra, Samkara has tried to prove Brahman only on the basi> of 
reasoning In the commentary on Gaudapada Kank2 Samkara hss 
said that even by reasoning Brahman can be known 

Thus sometimes Samkara favours scripture while at other 
times he supports reasoning According to Prof Ranade PrakSv 
nanda and Govind^nanda, Samkara has given a higher place to 
scripture than reasoning According to Prof A C Mukerjee 
Samkara has maintained reasoning to be higher than scripture 
But he further points out that both reasoning and scripture arc 
based upon reason and it alone decides about their validiiv B\ 
accepting this view the apparently contradtetorv qu< tan i s tr m 
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Samkara regarding the relation of scripture and reasoning wn be 
synthesized. In the knowledge through identity, the contradictory 
becomes complementary. 

Q. 73. What is the nature of Brahman nceording to Samkara ? 

Why is his philosophy negatively called as Advaita ? 

(Bombay I9bS; Barotia 1953) 

Compare the views of Samkara and Ramanuja regarding Brali- 

(Poona M. A. 195S) 

Explain clearly what Samkara means by “Brahma Satyam 
jaganmitliya.” (Karnat<t< 1966) 

\\'hat, according to Samkara, is the nature of Brahman and 
how is Maya related to it ? (Kolhapur 1966, hicernt 1971) 

Clearly explain the nature of Brahman, Jiva and their relation 
in Advaita \''odanta. 

The whole of the Vcdfinta philosophy can be summarised in 
a line, ‘'Brahman is true, the world is false and the Jiva and 
Brahman are not different." According to Samkara, Brahman is 
the higlicst transcendental truth. It is perfect and the only tnilh. 
It is- the ultimate stimmum bomim of human clTorts and the b.asis 
of knowledge. The ultimate truth is non-contradictory. It is 
existent, beginningicss and unclianging. It isthc highest knowledge. 
By the knowledge of Brahman the knowledge of the world, which 
is really ignorance, disappears, because the knowledge of the Brah- 
man is tiie basis of the knowledge of tlic world. Hence the know- 
ledge of the Brahman is the eternal truth. 

Brahman is the knowledge, the knower and the knovvn. These 
distinctions of the processor thcknowldegc do not apply in the case 
of Brahman knowledge. Brahman is the essence of all things, ft 
is the only ultimate existence. It is unconditioned, and self-illumi- 
ned. Hence it is non-dual, attributcless and unconditioned. 

According to .Saihknra, only the Nirguna Brahman is the 
ultimate truth. Tite Lpanisads have described Brahman both as 
Saguna and Kirguna. The former has been called as the Apara 
Brahman while the latter has been called J'ara Brahman. The para 
Brahman is unconditioneii, wiihoiit particulars and w'ithoiit quali- 
ties, TIk* .Apar.i Brahman is conditional, with out particulars and 
qualities. bxiNlence, Conscioiisnessand Blissare thccliaracteristicsof 
J'.ira Brahman. Ramanuja has acccpicvl both Saguna and Nirguna to 
betbe ultimate Brahman. But .according to Satiikara, it is ignorance 
tsx ai'.mit two forms of Brahman ^inc•v• in reality only tlie Nirguna 
form is true. Dae to ignorance it appears as Sagiina Iswara and 
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limited Jiva The distinction of the devotee and deity is only on 
the pragmatic level On the transcendental level, Brahman is all 
power and beyond the karmas and intellect It is the object of 

. I, t__ , r> 1 - 1 t 


According to Samkara, there is no distinction between the 
self and Brahman Both are beyond the senses, the mind and the 
intellect Whatever is in the self, is also m the not self By this 
synthesis of the Brahman and Atman ^amkara negated all types 
of dualism and established a metaphysical, epistemological and 
axiological non dualism Brahman is present everywhere m the 
form of the soul Whatever is m the macrocosm is also m the 
microcosm This identity of the self and the Brahman is based on 
the logic of infinite as described in the Upamsads In the limited 
world, nothing remains when equal comes out of equal But in the 
world of infinite the perfect remains when the perfect is taken out 
of the perfect As a matter of fact, according to Samkara the 
creation and the destruction of the world base only pragmatic 

^ .1 * _ 1 . — j — 1 the Brahman 

! ■ ance, ills seen 

• According to 

Samkara, the existence is also consciousness and whatever is 
conscious, jt alone exists The knowledge is the knowledge of 
existence and existence IS Itself of the form of knowledge Thus 
Samkara docs not make distinction between metaphysical and the 
epistemological reality Brahra mhood is said to be the liberation 
Samkara has described Brahman, liberation and soul m the same 
terms As a matter of fact all these three arc one and the same 
This metaphysical epistemological and axiological s>nthcsis of 
Advaita Vedanta is unrivalled in the history of philosophy There 
are no distinctions in Brahman There is no distinction of the 
knots er, knosviedge and knoivit in it, nor any disunction of tke 
waking dreaming and sleeping, consciousness and unconsciousness 
and sub consciousness etc Brahman is beyond the world of name 
and form In it there is no appearance and disappearance In 
spite of thus admitting Brahman to be beyond all distinctions. 
Samkara has not taken it to be a negation or nihil Brahman can 
be realised by immediate intuititc knowledge Brahman is of the 
nature of bli'iS But this bliss is merely an object of experience 
Hence by calling Hun bios, Brahman docs not become attributed 
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Really speaking, Samkara’s distinciion of Brahmnn here is in the 
sense or'‘Ncti Ncti”. Brahman is existent, because it is not non- 
existent, conscious, because it is not unconscious, and bliss, because 
it is not of the nature of pain. It is identical because it is beyond 
time. It is unchanging, since it is beyond space. Knowledge is not 
its attribute, but its nature. It is Mirguna because it is beyond all 
gunas. 

In spite of calling Brahman Nirguna Samkara has denied that 
it is nihil, though some have called him “Crypto-Buddhist.” The 
Upani?ads have called the Brahman attiibiiteless-attributcd 
(“Is’irgunoguni”). According to Samkara only they call thcNirgiuja 
Brahman as .SDnya who are defie'ent in intelligence. There is no 
distinction of space, time, qualities, movements and consequences 
etc. in Brahman. It is beyond all the distinctions of present, past 
future, cause and effect etc. It is beyond the phy.sical world. Thus 
Brahman is beyond the senses, mind and intellect, though it docs 
not mean that he is unknowable. He is the object of immediate 
experience In fact, all knowledge has two aspects, where it makes 
the objects known, it also gives the knowledge of the knower, since 
without the knower the knowledge is impossible. This knowledge 
of (he world is due to the light of Brahman. In the words of 
Swetaiwatara Upanisad. “By its light all this is lighted. By its 
illumination all this is illumined.” Brahman is perfect. It has no 
separate divisions. It is one and homoegeneous. The word Brahman 
has been derived from the root ‘Brh’, hence literally also Brahman 
transcends the world. According to Ramanuja, there is .sclf-distin- 
tion in Brahm.an. The wordly objects are distinguished from the 
objects of their own species as well as that of the other species. 
But being non-dual. Brahman is beyond all self-distinction as well 
as the distinctions in one's own species and from that of others. 
It is not non existent and yet is absolutely opposed to allknowablc 
objects. B.'ahman being transcendent is beyond all differences. 

.According to Taiitirlya Upani.sad, “That from which all the 
physical world has been born, that from which born all these live 
and that to which .ill lhc.se return, desire to know it. that alone is 
Bmhman. Brahman is the creator, the sustaincr and the destroyer 
of the world. He is infinite, omnipotent and omnipresent. He is the 
substratum of all the physical universe.” Samkara has taken 
Bmhni.m .ns cause, precisely in this sense. The world is the reflec- 
tion of Brahm.nn. It is not its creation or effect. The reflection 
docs not affect Brahman, just as the .Maya influences only 
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those ^>50 are ignorant and never the magtcun atSyi^i) himscir 
He u the higest gen-rality b^usc alt » m it and by jt$ Knowledge 
everythmg else is knowTi Ji » due to ignorance that the Brahman 
i$ seen as the ^orld of many names and forms /n fact the w hofc 
world IS Brahman itself He is immutable and eteriuHy eonientcd 
The worJd is mortal mafertal and pamfu! Hence Brahman is the 
only truth and all else is false 

Brahman is indescribable The Upaiujads ha\e descr bed it 
by calling Neti Neti To call it indescribable means that it can 
not be described in the pragmatic language because it is beyond 
the senses mmd and mielicct Indescribable does not mean unlnow 
able since Brahman can be realised Only it is not a subject of 
intellcciual concepts flc is the Xnower the light of the 1 ght s the 
conscious light and the soul of all He is self iHuttiined LiKt the 
sun he illumines himself and also ilium nes eieryth ng else U ts 
not object Its knowledge is the Knower s knowledge It is only by 
going beyond the universe that the jivs realises the real nature of 
Brahman and that of his own inner self 

In personality there is the djsimction of self and not self 
According the Ramanuja Brahman has pcrsonajitj He is (he 
ultimate person But Samkara admits Brahman as beyond alldis 
liiictions and impersonal He is beyond personality He is neither 
knower nor doer but pure knowledge According to ^amKara 
knowledge is not an activity but Brahmanbood since in activity 
Of evolution there is imperfection change or motion while 
Bnhmin IS beyond all these Brahman ts bc) end pleasure pain 
attachment aversion good and evil He is infinite He is Being not 
Becoming In him there is no chanec or evolution He is imnuta 
blc He IS beyond the desires and purposes Hence the Brahman of 
^atnkara is ^yond the God of Kdmatiuja 

In ^amkara s philosophy the main proof for the esisten c of 
Brahmin is the spiritual cApcnence Botasa philosopher SamVara 
has tried to give systematic testimony to prove the existence of 
Brahmaa Of these the mam are as follows *- 

a\ Proof from ScnpiuresSamUra has duvcioped hn philoso 
phy on the basis of the L/panisads Giu and Brahma Sutra Henve 
the verves of these scriptures arc the greatest proof to admit 
Brataana, Ihe alt, mala crolh SimVaia has callaj hTOal/a 
comm-wawr aad aat a ph.losophar Habas <«<I W6.>a.)S.a™ 
licAsrmio the snyings of allltia Upamfids ^ ” 

Steal senteacas like 1 am Brahman All « Brah™” «* • 
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scattered in dificrent Upani^ads are proofs of the concept of 
Brahman in Advaita philosophy. The scripture is the proof of the 
existence of Brahman, and Brahman is the eternal source of the 
scriptures. In the sequence of lime Brahman Precedes Vedas, while 
in the epistemological sequence Vedas precede Brahman. Hence 
there is no fallacy of circular reasoning here. 

(2) J!:iymoIof;icaI /Voq/"— Brahman is a substratum of the 
universe, since as Samkara points out, '‘because it is according to 
the root Brh”. The root Bfh means evolution. Hence literally 
speaking Brahman means all transcending existence. Like the onto- 
logical proof of Descartes, Samkara has tried to prove the exis- 
tence of Brahman by the literal meaning of the word. It goes with- 
out saying that Dcussen was not true when he .said that there is no 
such proof in Indian philosophy. By attributing infinity and other 
similar qualities to Brahman, .Samkara has referred to its literal 
meaning. 

(3) Psyclwlof’jcnl Proof—Micr giving the etymological proof, 
Samkara has said that being th.e self of all the existence, Brahman 
is known to everyone. Deiisscn calls this psychological proof. But 
further emphasizing the above statement, .Samkara points out that 
every man feels the existence of his own self and no one is ignorant 
of it. Thus it becomes a complete scientific argument, .since it not 
only points out to positive evidence, but also negates all evidence 
in opposition. 

(4) Tclrnlorjcal Proofs — The world is so systematic that its 
origin cannot be admitted as material. Hence the very .system of 
the univcr.'^c is a proof of its con'^cious cause as Brahman. 

(5) /’cgrrscin /ftf Uftnitwn hy not atimiiiiny Brnlnnan as the 
or/idzY// ra.vT— According to the Upaniy-uP ihc world has no 
b-eginning. It is the reflection of the ultimate reality. This ultimate 
reality is the original cause of Brahman. If it is asked that v.hal is 
the cause of the Brahman, it will be subject to the failac-y or rc- 
grc'.sing to infinity, since the question of the cause of cause will 
.'d'.v.ay.s ari-e. ltcr.ee the e.xistcncc of Brahman as the ultimate cause 


of the uriiserse i-> self prosed. 

(6) Tin- proof of wwiaUatc cxprricncc-l\v^ intellectual proofs 
regarJing ib.c cxi .tcnce of Bmlunan arc only helpful to understand 
Him i.ntelleeti-.ally. Bui beyond the mind, intellect .and scn<cs, the 
onty valid prool for the existence orB.-ahman is immediate c.xpcri- 
Ci..c. By itiimeoi.itc c.xpcricncc .all dualism disappears undone 
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rcahses the non dual Brahman. It » the object of SadhaiU It ts 
not proper to try to understand the entire Adwita philosophy by 
means of intellect alone. It is only after direct espcncncc that one 
can grasp the essential meaning of VcdJnta It has been rightly said 
that Vedanta cannot tell us what is Brahman, but only what the 
Brahman is not Brahman is described so that one may not talc U 
to be a nihil According to Upanisads Brahman is an object ofex* 
pcricnce, the intellect should not reason about it It is hence that 
the saying goes “Silence ts Brahman ’ 

0 74 Explain the place of Isnara In the Vedanta of Sankara 

(Karnata^ 196S) 

In the philosophy of ^amkara the world is merely a reflection 
of the ultimate reality In fact, neither the individual nor the 
universe nor God have existence apart from Brahman From the 
question of creation it is merely a pragmatic problem and God has 
been brought in only to solve it, otherwise there is neither a crea 
tion nor a creator It is the Nirgupa Brahman itself that has been 
admitted as Saguna for the pragmatic purposes of worship etc 
Samkara’s philosophy advocates Satkdryavada and in that too the 
Vivartavada and not Parmaraavad In fact, the Brahman is the 
Only material and efficient cause The world of name and form « 
merely an imposition on Brahman This illusion is due to igno- 
rance and to remove this ignorance is the aim of V'edama Hence 
it IS plain that God is also a merely pragmatic postulate 

In fact, the Nirguna Brahman is the only truth Brahman 
IS pure, transcendental, free, eternal and unconditional Brahman 
covered with M3ya, isTswara He is the reflection ofBrahman 
Besides Brahman He is nothing Brahman is impersonal, while 
Jswara IS the ultimate person He is the creator susiamcr and 
destroyer of the physical universe He is the mediating link between 
the Brahman and the universe The world of name and form is 
present m Him in the seed form He is becoming while Brahman 
IS being Brahman realisation leads to liberation while living 
The worship of Iswara leads to gradual liberation Brahman is 
the object of immediate experience. Iswara is the object of wor- 
ship Brahman is the transcendental truth while Iswara is merely a 
pragmatic truth On the transcendental level there is no distinction 
between Iswara and Brahman, since m it alt the dualisms of the 
individual, universe and God disappear 
Creation is the expression of the self power of Cod m the 
of space and time Before creation the world of name and form — 
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present in God, After destruction it again merges into God. But 
because the Karmas of the Jjvas arc not destroyed, they have to 
return again to the ■world of the creation and become inevitable. 
Otherwise tlie world is bcginningless. Praktti is God's power. 
Creation and destruction arcdilTercnt st.agcs of the bcginningless 
universe, Tsvara requires no instrument to create the world. He 
creates the world by His power of Maya. He has no purpose in 
creation, because He is perfect. The world is His Lilii. The creation 
is His nature. 

By calling the creation bcginningless, .Samhara escapes the 
objection that whether there were merit and demerit of the indivi- 
dual in the beginning. Without individual there can be no merits 
and demerits, while without merits and demerits there is no cause 
of the individual. Hence the world is bcginningless. and the karmas 
are also bcginningless. As one .sows, .so he reaps. Hence the pains, 
sufferings and evils present in the world are not due to Isvara, but 
rcsuU.s of the past karmas of the jivas. Thus moral problem cannot 
be raised against Tsvara, nor can he he called to be imperfect as 
creator. The gro.ss, materia! and divided universe assumes seed 
form and leaves its particular characteristic, while returning to its 
original cause— the Tsvara. Hence purity is not aficctcd by it. 
Externally, the universe is absolutely difTcrent from Tsv.ara, but 
essentially it is the .same. Hence, it is relevant to ask how the 
material universe is created by the conscious Tsvara. Like the 
s'.aking, dreaming and sleeping .stages of man, the world is also 
manifested in different forms due to ignorance. The materiality and 
other limitations of the world and individual do not afTcct the 
Tsvar.a since though Samkara is Satkayavildin he is not Parinama- 
\iidiri. The world is the reflection of Tsvara, hence its nature docs 
not affect Him. God is the controller of the actions, the Karmii- 
dhyaks.-f. He is nil knower. His knowledge is intuitive, direct, 
withenu senses and beyond ignorance. He is the witness of the 
imiver.se. He creates the bodies of different Jivas according to 
their t!Clions and .so also the object ol tlicir enjoyment. 

He is beyond merit and demerit. In Him there are no 
imperfections of rntachment and aversion, pleasures and pain and 
sins etc. lie is the h.iMs of morality. He is inimancni and omni* 
pfc‘en!. He i., the ultimate infinity. He is eternal, one .and pure 


In vphe of being omnipresent. Isvara abo resumes particular 
tonr.sar.^ l.njs he can ce worslr.ppeJ. He is kind to his devotees 
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and helps them m their spiritual cfTorts. ffc is the ultimate 
person. He is the helper m the attainment of liheralion He n 
the basis of aJ) dharmas 

The above mentioned conception of God is different from that 
of Nyaya philosophy in the following aspects 

( 1 ) The God of N)S> a is an individual creator like ViJsJmitra 

Samkara s God, m spile of being a creator, is infinite and perfect 
The God of Ny3ya is without demerits, ignorance, pram^da etc. 
He IS the basis of merit, knowledge and sam3dhi, the existence, 
consciousness and bliss, omnipotent and the controller of the kar. 
mas and yet he creates and sustains the world like a father and is 
by the actions of the individual He is omniscient, eternal, cons. 
Clous and pure bliss and yet he has desires Hence he is an indi. 
vidua] He creates the vniverse due to compassion Jhs purpose 
is the spiritual evolution of the individual Samkara has cftuciscd 
such a conception of God If the creation is according to karmas, 
there is bardiy any place for compassion and tf the compassion 
has still the same role to play. God becomes partial and imperfect 

(2) The God of ^auikara is immanent as well as transcen* 
dent The God of NyJya is beyond the universe In both 
Cod IS an instrumental cause, but m iamkara’s philosophy, God 
is also the material cause 

(3) Nyaya tries to prove God on the basis of the SanUnyato. 
df^ti inference ^3mkara like Kant admits that the existence of 
God cannot be proved by an intellectual argument, but its only 
proof IS the scripture 

(4) According to Njiya philosophy every efficient cause 
resjuifcs necessary knowledge desires and efforts as jn the case of 
human action But according to ^amkara, only knowledge i$ suffi 
cicnt There w no need of desire and efforts of the creator in 
creation, because if it is so it needs an earlier d'etre and earlier 
effort. Since there i$ a problem of creator and so on and thus one 
arrives on the fallacy of regressing ad infmilum 

Though iamkara does not accept fivvara as ultimate reality, 
set like a systematic philosopher he gives proofs for the existence 
of God These arguments are as follows 

(I ^ Cosntohgical Argumert - The la/id arJ systematic world 
of multiple names and forms cannot be a creation of material 
Prakfti as that m ^Jmkava philosophy or that of the movements 
of atoms in Vaiie?ika philosophy In the TarkapJda of his fanou* 
commenmry on the Brahman SOtra of BjdarJvans, Sankara has 
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elaborately crilicizcd the theories of creation in Sanikhyaand 
Vaisc^ika philosophies. It goes without .saying that the traditional 
arguments against the theory of creation do not apply on Sam- 
kara’s views, 

(2) Teleological Argiimeul—ln the creation of the world there 
appears a system, an order, a harmony. The structure of various 
animals and above all of the human beings can puzzle even the 
greatest minds. Even the best artist finds satisfaction in attempting 
to copy tiie Nature, hence how can this beautiful world be the work 
of some unconscious material Prakfti ? Only a conscious God can 
be the creator of this universe. He creates the world to fulfil the 
purposes of the individuals. He is omniscient and so he creates 
the universe according to the deserts of the individuals. Taking 
the seeds of names and forms of the Maya he creates a systematic 
world. The system explicit everywhere in the creation testifies to 
the purpose of the creator. This is the tcleogical argument 
to prove the existence of a conscious God as creator of the 
world. 


(3) Moral Argument— One finds a wide difTcrcncc in the status 
of difierent individuals in the world. One enjoys pleasure while 
another sufTcrs pain. One is bom with a silver spoon in his mouth 
another cannot make both ends meet, even after much labour. If 
the world is a moral order, why is there all this injustice ? If the 
creator and iustuincr of the world is not a wicked spirit, why is 
there so much pain, misery and sins ? It is to give a moral inter- 
pretation of this inequality that Kant has taken resort to the pos- 
tulate of God ^jamkara brings here the doctrine of karmas. All 
the inequality in the lots of the individual is due to their past 
karmas. Only the doctrine of karma can satisfactorily give a moral 
interpretation ot *^0011 v»idc differences found among the individuals 
and beings. According to Mimamsa philosophy, this karma is an 
imperceptible power, named Apoorwi wliich creates the good and 
consequence. But it this Apoorva is itself an unconscious power, 
how can it create the good and bad consequences ? It can be done 
only some conscious power. Hence according to .iamkara it is 
only God who awards and punishe, the individual according to 
their karnus. He ,s the controller of all actions. This M he 
moral argument to prose the existence of conscious God wlio 
R' thfifSds ditlercat mdisiduais according 

U^rrf Pr^'-'-'nlcd in a somewhat 

s.i..c.ei,t k rm. It hths bruti sTiich formulates the moral principles. 
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but the validity of Sruti is based upon its creator, the God Jt i$ 
only because they arc the commands of God that the principles 
laid down in Sruti are categorical It i$ He who decides about 
moral principles since He is the ultimate end of all The actions 
opposed to him arc wrong while those according to him arc right 
Hence the existence of God is proved as the ultimate end and the 
source of the moral principles 


Both God and individuals arc mere worldly realities Both are 
the reflections of Brahman both possess pure consciousness Both 
arc Brahman itself from the transcendental standpoint Thus from 
the transcendental standpoint both arc same, but from the prac- 
tical standpoint there is a whole world of difference between them. 
The Jivas have also been held as parts of God though Cod is with 
out parts The knowledge power and existence of the Jlsas is 
/united The God is omnipresent omniscient, infinite all bliss and 
perfect The Jfvas are related by merits and dements God is 
beyond both and controls them The Jivas make efforts for 
liberation God i« cterna//y fiherated and helps the Jfvas m their 
efforts The Jivas arc active, while it is God who gives them initia- 
tive The Jivas arc erjoyers, the God is free Thus the jivas arc 
vior/dly wh/lc the Cod is beyoad the world But ultimately all this 
dualism IS meaningful only on the practical plane By the reali- 
sation of Brahman all this dualism disappears According to 
Ramanuja however this dualism is not due to ignorance, but 
eternal Between Jiva and God there is the relation of part and 
whole, controlled and controller mode and substance Of these 
two views regarding the relation of individuals and God, ^mkara s 
philosophy, docs satisfy the demands of reason while in Rami 
nuja's philosophy, on the other hand there is no place for inunc 
diatc mystic experience and intellectual philosophy 


Q 75. Discuss fully SamVara's account of the ustcre of self 
(Bambar mi MJ 

WTiat Is the nature of Jlv* according to SamVira 7 How 1* It 
related to Brahman 7 (Karnatai ti6$} 


Samkara has not admitted any dualism between the self and 
the Brahman Self is wiihoat partumlat chitivvenstvs It w 
Brahman It is all pervading and omnipresent It is one. noc^ual 
partlcss, beyond space time, ultimate and true Ass matter of fao 
SaroUra has described Brahman, self and liberation almost in the 
KTOsMrms AOTtdmjwDrRP S,nk 
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an axiological harmony in all these. According to difTcrent tem- 
peraments, difTcrent interpreters have emphasized difFerent aspects 
of this synthesis. Dr. Radhakrishnan has emphasized the Brahman 
aspect of this trinity. Prof. A. C. Mukerjee lays emphasis on the 
self aspect. Prof. Ranade, on the other hand, specially emphasized 
the mystic experience. But Samkara has established an Advaita 
which is the same from all sides. According to Bfhaduranyaka 
Upanisad, the Brahman and self both arc perfect. If the self is 
taken out of Brahman, Brahman still remains perfect. “That is 
full, this is full, from that full this full has been taken and yet 
whatever remains is also full.” Brahman is omnipresent in the form 
of self. In the psychological argument to prove the existence of 
Brahman, .Samkara has emphasized precisely on this unity of the 
self and Brahman. According to Samkara Brahman exists, since 
everyone of us feels the existence of self and none denies its exist- 
ence. Both self and Brahman have been described ns Existence, 
Consciousness and Bliss, eternal, omnipresent, self of all, self- 
established immutable etc. 

.According to Samkara self is present in every .stage of con- 
sciousness. Man passes througii dilTcrcnt stages of consciousness /.c. 
w.aking, dreaming and sleeping but in every stage he experiences 
that he exists. By an analysis of the state of deep sleep, .Samkara 
has proved the Vedanta’s view regarding the nature of self. This 
analysis seems to be more cogent than the solutions found by the 
Western philosophers, including James and Bradley etc. Most of 
the arguments .against the eternal nature of self arc based on the 
hypotlie.MS that the stage of deep sleep is unconscious. But accor- 
ding to Samkara ’s analysis this external uncomciousness is due to 
the non-existence of the objects of consciousness and not due to the 
absence of consciousness itself. Samkara has distinguished between 
self-consciousness and pure consciousness. Jhire consciousness is 


eternal but in the ahscnce of object it is not experienced in the 
form of sclf-consciouvness Consciousness is the nature of seif. The 
self perceives even in the state of deep sleep, though in the ab- 
senee of the external objects, it appears not to be perceiving. The 
comcioxoness js not ;m actis ity of the seif, but this is just as the 
light is the nature onhesta, and rmt its quality. In the absence 

‘I'rr ’I’'!';!' • enlighten anything and yet this makes no 

in its liphi, Tltc c\c cannot the c\c, it can only be 
!«n m me nnrror. Sim.!.iri>, some external object is required for 
sel. tvmsjousnr-s, Ihc Wv^tem Vcd.mtins hke Deussen etc.. 
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failed to evaluate the real importance of &mkata's analysis of 
deep sleep Like Kant, Samkara has partieufarly emphasized the 
epistemolosical aspect of self The experience “I hope" is suffice 
ent to establish the continuity of self m man Without self no et- 
penence or knowledge is possible The knowledge of change is 
possible only through an unchanging knower 

Samkara has called the self, conscious or knowledge Accor- 
ding to him It IS a universal truth that knowledge is not possible 
without knower It is this fact which he has emphasized m the III 
chapter of his Upadeia Sahairan and the commentary on the Pra- 
inopanijad Knowledge docs not create the objects as » sometimes 
supposed by the idealists like Berkeley But without knowledge the 
existence of the object is almost equal to non existence, because it 
IS meaningless Like the realists, Samkara admits that the object is 
outside (he mind, but then like Kant he thinks that mmd alone 
gives mcanin to the external world Modem psychology also 
supports his viesvs It is impossible to prose that the object exists 
without its being known It is impossible that there may be colour 
Without some eye to perceive it TTie knowledge of an object must 
precede before some judgement about its existence According to 
Samkara no one can prove that there is some object which is not 
known and the effort to prove this is as much meaningless as to 
admit that there is colour without the existence of eyes Taking 
this argument further, Samkara says, "Even the non existence of 
any object cannot be established in the absence of know ledge ’’ 
According to Surciwara all objects arc by the self 

The self cannot be denied It is tton contradictory (t is be- 
yond all activities It is always present It is neither external nor 
internal It is the centre of the mind, senses and the world of exte- 
rnal objects The meaning of the objects depends on ihcir relation 
With this centre It is the power of consciousness and^hcsecroi 


always depends on the existence of self The self is the witness of 
the universe . 

Th. «ir « .he ha.,, oral. 

before the use of Syord all test.momes It » 

the not self is Agantula The self i5 twy the cause or 

not effect because every the ausc and effect 

substratum of all the objects and itself beyond tw ciu ^ 



248 


INDIAN PHILOSOPHY 


etc. Against the Western philosopiicrs, like James and Hume and 
the Buddhist philosophers, Samkara argues that the self cannot be 
a process or changing, because the knowledge of every chance 
requires an unchanging knower. Against the materialists like 
Lokayatika etc., Samkara says that they confuse the Swayamsiddha 
self with Agantuka. The self is the source of all testimonies and 
hence cannot be condemned by any testimony. Even the negation 
of the self is impossible in tlic absence ol self. It goes without 
saying that this argument as laid by Samkara is a strong reasoning 
against the view of the modern materialists, including Holt, Wat- 
son and Russell as well as against the old materialists including 
John Toland, Diderot and Cabanis etc. According to Samkara 
there arc two elements in perception, Bodha and Yrtti. Bodh is 
self-proved, permanent, seer and witness. V^lti is Agantuka, chan- 
ging, unstable and object. In the states of deep sleep and Tiiriya 
there is no vftti, but bodha. Hence they arc not unconscious states. 
They arc conscious, but not self-conscious because of the absence 
of Vftti. This analysis of .Samkara finds support in the views of the 
Western philosophers, like Green and Kant. 

Self is without attribute, without parts, all-pervading and non 
dual. The Ifva is conditional, possesses parts like Aniahkarapa 
etc,, limited and many. The self is ultimate and transcendental, 
while the Jlva is pragmatic and psychological. Due to (he mind, 
intdlecl and ego, the Jiva is personal. The self is impersonal. The 
Ji\a is not a part or mode of self, but it is a reflection. Its instrume- 
nts arc due to ignorance and Mfiya. 

The Jiva is the doer, enjojer and seer. The self is non-doer. 
In It there is no distinction of the cause, action and consequences. 
All distinctions are due to ignorance. The seif is eternally liberated 
ft is not caught in the enjoyments of the world. It is conscious 
and of the nature of light. It is attributclcss consciousness as such. 


It is Isesond the merit and the demerit, pleasure and pain, attach- 
ment and avcr''ton. desire and volition, action, bondage, liberation 
and trarumigr.-Hion etc , the characteristics of Jiva. The Jiva is 
c-augh! in riidi* and wrong, profit and loss, fame and defame etc., 
wliile the -elf is free from ail these The Jha has a subtle body and 
.1 r.a.s.rl hods, its extern i! I'ody is compo^cd of the five elements, 
•erne org.tr.s and sital power, while the subtle body is composed 
of the i-.se icnse orf.ans, fise motssr organs, fuc pranas, mind and 

^'ceping .and dreaming 
st,!re. l.je se., is rutlp which u uncondjtion.il. homogeneous and 
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immortal, Jiva u the object of the concept or*!’ The self u 
known through immediate experience The self n beyond space, 
time and causality Jt is of the nature ofblm, consciousand 
divine But this distinction of the Jua and self is valid only on the 
pragmatic level On the transcendental lescl in the philosophy of 
Samkara all dualism disappears The distinction of Jivq and self 
IS due to Ignorance and Mdyd As they disappear on the transcen 
dental level this distinction also disappears and the real essence 
of the diva, / e , the self alone remains Thus ulumatcly the self or 
the Brahman is the only eternal truth, all else is ignorance and 
adventitious 

Among the Western philosophers John Locke, like the N)5ja 
VatscfiLa philosophers of India mainpined that consaousness is 
the quality of self fn this view self is merely an unconsaous 
substance The consciousness is a quality originated by the contact 
of the self with the mind and sense organs According to Ja>anta, 
in the contact of mind the self is conscious, while without it, it is 
unconscious In the Tarkapada of his commenrary on Brahman 
Sutra, Samkara has mdicafed (hat according to some folloHcrs of 
Katiad a consciousness is bom in the same v»ay, just as the red 
colour IS created in the jug by the contact of the fire According to 
Samkara the mam fallacy m such a view is to misundentand the 
Swayamstdha self as Agantuka If the self is alwaj's joined with the 
mind, the mcmoiy, perception, etc should always happen, but 
such IS not the case in experience The self is altributcless, with 
out particulars, unique and unattached Senptures arc against the 
Nydyaview The consciousness is not the quality of self but its 
nature The self is of the nature of consciousness, right witness, 
always existent and pure eternal Bodh It is Hjways conscious 

The above arguments also apply against the conception of the 
materialists and the Vijndnavad in Buddhists All obj^ls depend 
upon the consciousness, ffence consciousness itself cannot be an 
object and while matter is one of the objects of self the self can 
not be matter The self is of the nature of both All the concepu 
are tts objects and the mental modifications are its concepts Hence 
the self cannot be Alayavijnana ft is rather the witness ofchangii^ 
states of the AlayavijnSna According to Kumirila, the self is the 
generator of knowjdge Samkara on the other hand, matntaiM 
that It IS beyond activity and enjoyment The knowledge is cwted 
and destroyed, hence if the self is based on it, it becomes with part 
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non'Ctcrnal, impure and pragmatic. But the self is eternal. It is 
without distinctions of knower, known and knowledge. It is not 
adventitious but self-evident. 

Like the Western philosopher, Bradlcj^ Nagarjuna admits the 
self as Slinya. By utilizing his fourfold logic, Nagarjuna has tried 
to prove the self as non-existent like the son of a barren woman. 
Though Samkara has been sometimes called a Crypto-Buddhist, 
but he has vehemently criticised nihilism and warned against the 
confusion of Brahman or self with Srmya. Against nihilism he 
has gone to the extent of saying that since nihilism is opposed to 
all testimonies, it is not worthy of getting the respect of even being 
criticised. But then he has not left this topic here, he has further 
pointed out that in the basis of every logical denial there must be 
some affirmation. If all the object arc negated even the negation 
becomes impossible and consequently the objects which arc negated 
arc affirmed. In his commentarj' on the Bfliadaranyaka Upanfsad, 
.Samkara has indicated this fact by emphasizing the epistemolo- 
gical aspect of self. Even if it is left un-dccidcd, whether the sub- 
ject of knowledge is existent or non-existent, the consciousness of 
Jnana must be pre-supposed by every object. In his commcntar>' 
on Prasnopanisad, Samkara has pointed out that the nihilists 
should at least admit that the knower is knowablc and eternal. In 
the absence of the knower, even the negation of knowledge is un- 
imaginable. Without knowledge even the existence of ignorance 
cannot be conceived. Hence Jnana, consciousness and self is self- 
evident and the source of all testimonies. 

Q. 76. What is Adhynsa ? How docs Samknracharya put 
this concept to a metaphysical use. (Karr.ataf. J955. 1966) 

In an argument in his famous commentary on Brahman .Sntra, 
Samkara has distinguished between the self and the not-self and 
warned against confusing the two to be one. “In the field of ‘1’ and 
‘thou', subject and object, which arc opposed to each other in 
nature like light and darkness, when it is proved that they cannot 
exist inter-depcndently, it appears to be still more illogical that 
their characteristics can be imposed on one another.” Thus nei- 
ther the self nor its characteristics can be imposed on one another. 
Tin's false imposition is known as Adhy.asa, In the words of 
Samkara, “The imposition of something in the form of memory 
that has been seen earlier or somewhere else is Adhyas.a.” Thus 
Adhyasa is an illusive perception. The cause of the illusion 
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IS the conAiston of tfie imposed with Jhat on t^hieh jt is imposed 
Samicflra has defined adh}5$a as • Smffi Rupah Paraira Pcn-a 
DrjtSvabhasah ’ In this definition of AdhjJsa AsabhSsa means 
false perception of some object The tiseof the void Drjta 
according to V^chaspiti Misra shows that the object is not reaf but 
mcrcFy imaginary The present object cannot be imposed hence 
the imposition is of some object seen earlier The object of iroposi 
tion IS Somewhere else and that is whv imposition is illusion Thus 
the adhySsa is the result of the mixture of truth and untruth 

(1) Atmakfi}aH\tida^\\Mc defining adhjjsa ^amkara has 
indicated some other views about it Ashe saj s, ‘ Son- other 
person defined adhyasa as the imposition of some dharma at some 
where else ’ According to Vijnanvadms the external world has no 
independent existence but due to icnorance there appears to be 
an external world The imposition of the idea on this external 
world IS adhyjsa This view is known as AtmakhySiivada 

(2j| According to SaufrJntika Buddhists 

the imposition of the mental concept on the external world is adh 
yasa This view is known as Anpthakhy^tivada The N>a>3 
philosophy has also presented a view similar to this 

(3) XkAydffidda— Some other philosophers defined adhjSsa 
• as the imposition of an object on another doe to illusion caused 
by the failure to understand the distinction between the two 
objects ' Such is the akhyitivSds of the WteimsJ philoiophef 
Prabhakara Misra 

(4) ^jflM/yfl//>c<i7-“According to some other philosophers 
when an object is imposed on another then the existence of a 
quality m the second as opposed to that of the first is imagined 
"niis view IS known as Asaikh>3tiv5da 

By a survey of the above definitions of Adh)5sa &imkara 
arrives at a common element inibemand concludes that in adhyjsa 
an object is imposed on another This definition is not merely for 
the students of philosophy, but also for thccommon man It proses 
^amkara s Mcw about adhjasa which has already been explained 
Beside the definition of adhjasa already gi'en, Sankara gives 
yet another definition of adhySsa saying that the appearanw of 
something in Something other than it is known as adhy^sa Thus 

when one sees rope as snake and the alls cr as nacre it « adhyisx 

Here some thirg has been pcrceisrd as something else SioilsTly, 
when a man sees the self m the not self if body intellect etc.. 
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which arc entirely difTcrcnl in their nature from the former, it is 
said to be adhyiisa. 

It may be questioned here that if the self is always a subject, 
how can anything be imposed on it ? Mow can any object in its 
charactcrikic be imposed on the self 1 Similarly, it may be said 
that if the self is not the reality and the non-sclfis merely an illusion 
or reflection, how can adhyasa be possible since adhyasa needs at 
least two objects. 

To this Samkara replies that the self is not a known object, 
because it is the object of the concept of ‘I’. In the concept of T 
the self is seen as the doer and the cnjoycr. The self is the object of 
immediate experience, because by its disappearance the whole 
universe will be in dark. Hence ultimately Samkara maintains that 
the self is the object of immediate experience. It goes without saying 
that the first answer is merely a preface to the second reply, because 
Samkara has followed the Upanisadic successive method ofshowing 
the Arundhatl Star. In spite of putting the whole truth at once he 
reveals it only gradually. In his philosophy also, iicrc is an cftorl 
to take the enquirer gradually to the transcendental level through 
the Pratibhfisika and pragmatic levels. 

Now the question remains that if the self is the only truth, how 
can adhyasa be possible ? To this, Samkara replies that there is no 
such principle that only an existent object should be imposed on 
another object. Tims the imposition is possible even in the absence 
of one of the objects, just as while the sky is said to be blue, the 
blue colour is imposed on the sky, though we do not see the sky 
but only the blue colour. Sinularly, in spite of the self being the 
only reality, the not-selfcan be imposed upon it. This adhyasa is 
the basis of the workings of Maya. 

In brief, the adhyiisa is of the nature of ignorance. Its work 
is to create the sense of doer and cnjoycr in the self. Its proof is 
the common experience of cseryone. 

According to Samkara th.c scholars have called the above 
behaviour as ignorance, while the understanding of the real essence 
of things after knowledge is said to he Vidya. Ignorance or Avidyr» 
is neither existent nor non-existent. It is indescribable. All the 
objects of the empirical world are due to Avidya. Avidy.i is false 
knowledge. It is the cause of the power of Maya. It overshadows 
the self and the Brahman. It rcm.iins in the Jivas in the form of 
karm.as. It is due to Avidyi lh.il the Jiva does not know his real 
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form Avidys is eternal and nafaraJ. bjt if can be destrowd thro- 
ugh Icroft ledge It is the worldly bchaMour 

Adhyjsa a not Avid^S, but its consequence. J!?c>fhA>id}i 
and Jiva are eternal Liberation from AvkJja m nectsury for the 
dcstnJdion of Adb)35a. This liberation froin Avid) 5 is precisely 
the aim sought by the study of the Vedinta scriptures 

Q 77 ETplaio aod examloe the Adrsfta concept of Msya. 
fCd 1972 , Madrtu 1962 My tare }952 , Cujra 7964 Mttrvt 29''2 Kan 19^} 
Show how Samkara Wes the concept of Maya, iWj) 

\\T3at Is Maya according to SamVara ’ Determine Its signi- 
ficance fn hfs philosophy, (Boona 1966 1963, I960 , Ketrneiak 1963} 
W'iaf accordlttz to Ssmktr* fs (he refsOon hctircea ffrahmxa 
and the world ? Is the world fflnsory ? Clre rrasoni for your 
answer. ( \t4Jras imj 

Avid)2 and MSyd arc the subjeettveand objectiveforms of the 
same phenomenon, AvfdyH is ta the /fvj. if rs the characteristic 
“ of Its intellect. Md)a is the creative power of the world of name 
and form As the knowledge dawps, the Avidjd disappears, but 
Md)5 IS eternal like Brahman Since it is the power of qualified 
Brahman / e , liwara But m another context A vidyd has also been 
said to be eternal, since the MSyi exists in it in the seed form As 
a matter of fact just as there is identity between the self and the 
Brahman, similarly the MiyS and Avidjd are the same Both are 
personal and both are universal Really speaking, ^mkara has 
used the following terras m almost similar meaning 

M5ja. AvidyS Ajii3na, AdhjSrope. V'narta. Bhriimi Bhrama 
Kama ROpa. Avjakta, Aksara.Beeja Sakti.and Moo<a Prakrti etc 
The words May5. Avidji, Adhjasa and Vivarta have been parti- 
cularly used m almost the same sense But some of the post- 
Samkante Vedantuvs have distinguished between Avidjdand Mi>a 
According to them, Avidjd is negative and in the iadividoal, while 
MSya is positive and all pentad ng 

Brahman together wuh hK)S ts Tfwara Afd) J is tcs power If 
IS the origin of the world of name and form Names and forms 
Btc neither existent nor non existent, they are the seed forms of the 

universe They are the coa<tituenfs of the rrakjti ofiiwara *^0 

creatonhfpof God depends upon the sproutirg of these seeds 
of Avid) i He knows them even before creation It is cue to 
them that he is omniscient His ornipotence depends upon them 
It u through them again that he creates all the elements ana t^ ^ 
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Apart from God there is no existence of names and forms, though 
God himself is dificrent and pure-consciousness. Tlie world is 
merely a play or Ljia of Tswara. Due to this Maya the inactive 
God becomes active, Maya is said to be Maha Maya. God is 
called Maha-Mayin. Maya is not independent like the Prakrti of 
Samkhya, it depends on God. It is due to Avidya or Maya that 
one God is seen in many forms. Maya is deep sleep or universal 
ignorance in which the ignorant Jivas remain sleeping. This is the 
condition before creation. It is from this that God creates the 
universe, 

Samkara has described the following characteristics of Maya 
or Avidya. 

(1) Afiiya is eternal (Anddi) — Maya is the power of God. It 
is throngh it that God creates the universe. Hence like God it is 
also eternal. Even after destruction it remains in the God in 
.seed-form. 

(2) Afdytl is God's power (liwara-Sakti) — Maya is the power 
of God. It absolutely depends on him and cannot c.xist .separate. 
It is not separate from God and there is a relation of identity 
between the two. 

(3) Mitya is material and uncanscitytts— Like the Prakfti of 
Samkhya, Maya is material and unconscious. It is opposed to 
nature of IJrahman in the same way ju.st as the Samkhya Prakrti is 
different from Samkhya Purusa. But unlike Prakrti it is neither 
real nor independent. 

(4) ^fdyil is Bhiwarupa — Maya is Bhfivarripa, though it is not 
real. By calling, it Bhavarnpa, i.e., of the nature of existence, it is 
shown that it is not negative. As a matter of fact, Maya has two 
aspects. In the negative aspect it is the covering of reality and 
keeps it covered. In the positive aspect it creates the universe as 
the rcflect'on of Brahman. It is ignorance as well as false know- 
ledge. 

(5) Mitya is destructible through knowledge — As the know- 
ledge daruis, M.'iVa disappears. The liberated soul is beyond the 
influence of MfiVa. The disappearance of Avidya leads to the 
appearance of Vidy.'i. As the rope is known the snake disappears, 
similarly as the real nature of the self is known the world of name 
and for.m i.e., .Mjy.'i ceases to hate any existence. 

(6) M.h'it is I'y.t’.ahjrika—Wayd is VyavahTtrika or merely 
pragmatic re.slitj. It B of the raUurc of reflection. On the trans- 
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cendental level only the Brahman is true, May5 is its reflection la 
the practical world 

(7) May& is indescrlbabU-MiyA is existent, because it is 
eternal like God and the creative power of the uniiersc It Is non- 
existent, because apart from God it has no existence It is real 
Since it Is existent m the stale of ignorance ft is unreal, since it 
disappears with the dawn of knowledge and docs not limit the 
Brahman Lastly, it can nciibcr be said as existent non-cxistcnt 
fSad Asad), because these are mutually contradictory Hence 
Samkara has called the Maya to be "existent non-existent indes- 
cribable” Thus Maaya cannot be described 

(8) Afdya is of the nature of Adhydsa (Adhydsa t{onpa}-l\i%x 
as (he snake js imposed on rope and the silier on nacre, simdar/y 
the Jivas engrossed by M3>a see the attribuleless Brahman as the 
world of many names and forms Adh>asa is due to Ma>4 or 
Avidya Hence the Maja is said to be Mool Avid>a or the basic 
ignomncc Ju the form of Avidyd, tttsaho uid to be Tool 
Avidya 

(9) Afdid IS the substratum and object of Brahman — ^Thc 
MajS is the substratum and object of Brahman, though just as the 
imposition of the blue colour on the colourless sky docs not affect 
the sky itself or just as the magician is not influenced b> bis magic. 
Similarly, the Brahman is not influenced by Maya 

flO) W»d is yfwdid— Avidya is unmanifcsted and Cod- 
dependent It is of the nature of Maya, the eternal sleep All the 
distinctions are due to Avidyj Miya is of (he nafure of false 
conceptions The nature of Avidya is to coscr lno*sledgc This 
IS done in three ivays * 

la) Tn the form of false knowledge 

(b) In the form of doubt 

(c) In (he form of ignorance 

But It does not affect Brahman Avidya ii not non-existent 
like the son of a barren woman. Since it is experienced it is 
absolutely existent as it is destroy cd by immediate experience Had 
It been non-existent, nothing coufd come out of it Had it been 
existent, all the objects created by it should also have been existent 
Hence, like hfaya Avidya also annot be called existent, non 
cxisicnl bothorncither Avidydis mJes^ribabJe Uhsi is Avidya 
How, when and why is the Jfva caught in it 7 ffow do the Brahman 
and Avidya go together 7 ^Vhose Avidyi is it "* These ere the 
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questions which Samkara has not answered, because tiicy arc 
beyond the limits of philosophy. Ultimately the human being 
cannot claim complete knowledge. At least it is not possible 
through reason that Brahman is the object of immediate experience. 
The c.xprcssion of this immediate experience has iis own limitations 
in philosophy. Not only the Indian philosphcrs, but also the 
Western philosophers, like Bergson, Bradley and Kant etc., admit 
these limitations. As a matter of fact there is identity between the 
world and the Brahman, and they are the same. Hence the question 
of their relation does not arise. Tlic world is a reflection of 
Brahman, The reflection is not independently existent. It is the 
Real itself, though in essence it is seen as separate, Samkara has 
logically criticized all other explanations of the relation of Brahman 
and the world and proved that this relation is indescribable and 
beyond the limits of logic. The causal relation cannot be applied 
in (he ease of the Brahman and the world. .Samkara admits the 
doctrine of ‘Ajati’ of Gaudapada. Evolution, change, progress and 
becoming, all arc mere illusions. The word Maya represents the 
limits of human knowledge. Human knowledge i.s limited to this 
world alone. The eternal Brahman is an object of immediate 
experience. The solution of this ‘Why’ is beyond the limits of 
philosophy. The world is not Parinama, but Vivaria. In Parinftma, 
the cause and clTcct have the same nature while in Vivarta, they arc 
different. Maya is not a substance, hence it cannot be the material 
cause of the universe. It is merely the instrumental cause of the 
univer.ve. Like the warmth in the fire, it remains uith God. It can 
be inferred by its effects. 

Samkara has used different analogies to explain the nature of 
the world. Of these the most important are Rope and Snake, 
Nacre and Silver, the city ofGrindhara, tiie dream, the foam, the 
Miiya, ti>c Aiat Chakra, the seeing of double moon, the illusory 
elephant and the jugglery etc, Thc-c analogies base been used to 
point out that the Brahman is the only truth and whatever is 
different from Brahman is false. .According to the logic of the 
.Advaita phifosophy, Brahman cannot be One and Many, Being 
and Becoming at the same time. As Samhara points nut, if both 
sscrc true, the vordly man should not be caught in the mire of 
iimrulh. Nor can it be said that the liberation is attained by 
hno*.'. ledge and in that condition the l;no*.v ledge of one should no*t 
n,>rp:i*;s the f.no'.vh-Jg: o! many. But this »!ac\ not mean that 
.Samkara h.ts taf.cn the s'-orldas mere drc-irn or mental 'concept. 
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Samkan’s efforts for social and religious reformation m India are 
ample proofs that he did not believe the world to be a dream 
To t/ndersfand the real meaning of AfJ>5, ^amkara’s doctrine of 
Vjvarta should be clearly understood ^amlcara has clearly 
distinguished between the philosophical and the worldly standpoint 
and also synthesized both lie is not prepared for any compromise 
in the field of philosophy The world i$ unreal and h^nce it cannot 
find any place in reality But then the unreal too has us degrees. 
There is distinction between the Vy3vafurika and the Pratibhdsma 
unreality 

Thus according to ^amkara all the objects can be divided 
into three categories — 

(1) Prattbkasika — The objects belonging to Pr2tibh5sika level 
are those which manifest m the dreams or illusions but arc con* 
fradicted by the experiences of the waking stage 

(2) Vya\ahanka — The objects belonging to VylvahJnka 
level arc those w'hich manifest m the waking state but it cannot be 
said to be real due to their contradiction with logic, e g , the cloth, 
the jug, etc 

(3) Puramariktka — The Puram^rthila level is the transcen- 
dental level or pure existence which appears mail other states which 
IS unconlradicated and whose contradiction cannot be imagined 

Hence l^amkara has clearly distinguished between the dream 
and the worldy experience The ignorance resulting from both 
has also been distinguished Th- experience of the Pr3tibh5iika 
objects IS personal and due to immcdutc ignorance, called Avidjd 
The experience of the Vjdvaharika objects is universal and due to 
relatively permanent ignorance, called M3jJ As a matter of fact 
the world IS between reality and unreality According to ^imkara 
just as the existence of the causal Brahman remains m all the three 
times, similarly, the universe also does not lose its essence because 
the e/Ttcf is non-diSTcrcnt from the cause Again the multiple 
objects of name and form are real so fra* ihcu essence is con 
cerned Rut m their particular form they art urreal 

Tlic real modification of any substance is known as panniroa 
c S . the conversion of milk into curd As acainst this the appear 
anec of the modification of a substance is knowm as \ ivarta eg 
the appearance of rope as a snake Both these vi-ws are SatX^ 

avadlasthcy believe that the effect has existence in ihccaue The 
Samkhja and the qualified monism bei.evejn l•Jrln^3v3|a whij^ 
Advaita Vedanta raaintams the ibeoo of Xnarta Thus SamV ^ 
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maintains Satkaryavada in the form of V'^ivartavfsda. Tlic cflect 
according to him is non-different from the cause. The earthenware 
is nothing else than earth. The golden ornaments arc the gold 
itself. Again, the clTcct and its material cause arc invariably related 
The effect cannot exist without cause. The ware cannot be separa- 
ted from the clay, nor can the ornaments be conceived apart from 
gold. It is illusion to maintain that the cficct is something new 
which was non-existent earlier and which has been newly born. 
Essentially, it was always existent in its material cause. The crea- 
tion of the reality from the unreal cannot be imagined. The subs- 
tance can change one form for another. If the real could come out 
of unreal, the oil should be extracted from the sand and not only 
from oil seeds. Due to the activity of the instrumental cause no 
new substance is born, but the form latent in the substance is mani 
fested. Hence the effect is non-dificrent from the cause and exists in 
it. The effect is merely a form of the cause. Hence the causal rela- 
tion is not n real change. The changing world is merely a reflec- 
tion. This reflection is due to adhyasa. Adhyasa is due to Avidy.a. 
Both adhyasa and avidya arc eternal, hence the world also seems 
to be eternal. 


According to Samkara the Sfimkhva philosophers have failed 
to understand llic real meaning of Satkaryaviida. According to 
Samkhv,! philosophy, in spite of tiie presence of the elfect m the 
matcriaf cause, it is the real modification or pariuaina of it. since 
it assumes a new form. According to Samkara ifiii means lhai what 
was unreal has become real. Thus tiie very duclniie of Satkarya- 
vada is negated. The change of the form is not a real modification. 
The form is merely a slate of the substance or tfte materia! c.iuse 
v,hich is inseparable from the substance. The existance of the form 
IS due to substance. In spite of the change of the form the substa- 
nce remains the .same. While waking, dreaming and sleeping, 
Devadatta remains Desadatta. Again, the form is not scp-iraie 
from the substance. If the form and substance are diftcrem, it is 
impossible to relate them, because to separate the two objects the 
help of a third thing is imperative. 1 hen to relate this third thing 
with the first and tfsc second, the fourth and the fiftli objcx'ts will 
be required. Thin the fallacy of regrenj/j a.! infinitum will follow. 
Hence tlic form is nos diiTcrcat from the substance. Thus (he chan- 
ge of the form is merely a reflection. In the independent Advuita 
boob, like ChitsuUii, Advaka Siddhi anj Kti:its.!:sn Khmd 
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Khildya many wonderful arguments m fas our of Vivartasida have 
been presented 

Where Samhara has prosed hts Vnart3s2da by argur-nis 
from scriptures, he has also shown that by adnuing thu theory, 
many difiioilties regarding creation can be removed By admini "2 
It a parinima, it is impossible to explain crcaiion If the God is 
conceived as a creator, and the world is taken as a creation out of 
the unconscious prak^i as separate from Him. is also accepted 
The assumption of prakpti to be real and dependent on God has 
also its diinculties In lhl^ hypothesis, either the prakfti is m-rely 
a part of God or non-diffcrcnt from Him If like Riminuja, the 
former alternative is accepted, the God also becomes mortal and 
with parts like the physical objects If pralfti is taken as non' 
difTcrcnt from God, then the evolution of prakfii means the con* 
version of God into vvorld Thus after creation there remains no 
God difTcrcnt from creation Hcn<‘c it is clear that if a partial or 
complete modification m it is accep'ed. He does not reman worthy 
of being called God According to Samkan all these difTvcviltics 
are removed when the doctrine of Vivaita is accepted 

It IS on the basis of the doctrine of Vivarta that the Advaita 
philosophy maintains the relation of reUcctiort (Praiibiraba) bet- 
ween the JIva and Brahman The reflection of mfiniie conscious 
ness on the mirror of AviJyS is JIva Just as the moon causes many 
refledtons m dilTcrent pools of water and the reflections differ in 
their cleanliness according to the degree of cleanliness of the water 
and also appear to be stable or moving if the water is stable or 
moving, similarly due to the nature of Avid>l, the Jivas, the 
reflections of the infiniie, appear to have different forms and types 
Two things arc clear by the analogy of reflection First, it is one 
Brahman which reflects differently m different Antahkaranas due to 
different AvidyJ, and secondly it also points out that the clearress 
of the reflection of the Brahman will be proportionate to the clear 
ness of the Anlahkarapa 

But there is one grave defect in the theory of reflection. If th-s 
theory is admiHed, the liberation of JIva means its destrt-ctvs. 
because vv hen the mirror of Avidyd is destroyed its rc'*-xton 
should also disappear Hence to save the existence of i’'e ^ 
Some Advaita philosophers have establish'd Avacch-davJdi I- 
the theory, th' analocv of the space m th* j-a (Ghatau^aV ti' 
been used <\s a matter of fact, the space is all penadiat ard vcc 
but with this distinction of th- jug etc , it appears to be m 
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form', and from liic practical point of view it’Clf \% admitted 
to he real. Similarly, in ;,pite oflirahman f)ein," ali-pervadinf’ and 
one, it appears to be many in the form of the Jlviri and the object', 
due to Avidya. Thu*, thoupb the Jiva iv limited and finite, it i', 
non-different from the Brahman. 'Hie meaning of the liberation h 
to break all the limitation', impo'-ed by Avidya and to become the 
unconditional Brahman. Thi', viev,' ie known ae Avacciicdavada. 

Q. 7fi. What h liberation according, to Samkara 7 .State the 
mean*, of attainin.'j it, ^ llaroda iKj) 


fn hh commentary on Brahman Sutra, Samkara hae piven an 
elaborate distinction of the mature of libcr.'jtion. I,il>?ration or 
Mokya i«, the tran^ccndcnt.al truth, immutabk, eternal, all-pcrva- 
dtnp; like the epacc, devoid of all fsctivitie'i, clcrnally contented, 
partlrw, of (he nature of eelf lipht, that where there is no di’tribti- 
tiori of the merit', and demerits, cause and clfcct, the prc'.cnt, the 
past find the future, that disembodied state i*. liberation. The libera 
ted self repaitr. his real form in the Advait.a Brahman Siddhi, 
Moksa i‘. said to he litreratinn of the self from A\idy,'i. According 
to Chitsukhachfsrya, Moksa is the attainment of ince'/am bli'.*,. 
hfoksa is eternal. T/ic self is eternally liberated. Hence ntitliinp 
new is p.aincd in liiicration stnesr olhcrsvi-e it shall he non-eternal. 

As n matter of fact tlicrc is hardly tiny demarcation Hue bet- 
ween the achievement of knowledge .and libcf.!lion. 'fhe Upanisads 
h.avc maintained that the 1 nov.cr <T tlie Brahman bec/unc. 
Brahm in, fdof.sa mentis 'eciny flie '■elf in tdh It is the status of 
identity v.itii Braiim.an. T.hc Brahman’s Knoaledpc culmitiatcs 
info tlic espcficnce of Brafiman. InBralirnan 1 riovledfc there is 
n(» dilTcrencc of the 1 nov.cr, Knos.n and knos.Icdfc. f>>>m the 
(ran'cendcntaf ‘tandpoint tSic ■elf, the Brahman and the liberation 
•arc the 'ame The ‘elf is Br.ahni m. It is ctcrnaliy liber, afed 7 he 
hbcrati '.t) is ilic mmif.ilntion of the a'v.afctiess 'T multiplicity. It 
i' not ttic de tffjcsion of tiie v.orl By inrnes and fufm-,, ‘.•nee really 
spe.akirm tim trunscendent.-d self has no relation s*. itli the uniscr'c. 
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knowledge, but it is knowledge itself In the words of Padmapida 
Mok?a IS liberation from the false knowledge False knowledge 
breeds misery As it disappears the misery also disappean 

Just as Samkara's Brahman is difTcrcnt from the :^on}a of the 
MSdhyamika philosophy, similarly Mokja is different fro^l^lr- 
v5pa Mok^a is not negative It is bliss Like the Apavarga of 
NySya, the self does not become conscious in the Mokja of \cda* 
nta, but rather appears as the pure consciousness which is iis real 
nature According to qualified monism, m liberation the self does 
not become Tivara, but appears like Him, lives in His contact, 
dwells in. His country and remains attached to Him But in AdvJita 
the liberated self secs everyone m the self and nothing else Unlike 
the Buddhist’s conception ofNirvJija the self is not annihilated in 
the Mok$a of Advaila, but only its conditions are destro>ed The 
liberated self IS non different from Brahman From the liberated 
individual the names and forms of the world disappear and 
elsewhere he secs the same Brahman The Mok;a is not attained 
through self purification since self purification is an aeiiviiy The 
Mokja is attained through knowledge which is not an activity, but 
Itself existence Mok$a is eternal, pure and of the nature of 
Brahman 

^amkara believes tn the possibility of gradual liberation 
Commenting on a verse m Prainopanijad regarding the concentra- 
tion on Om, he says that such concentration leads to Brahma 
Loka where we gradually attain complete knowledge On another 
place, Samkara has maintained that the worship of the attributed 
Tivara leads to purification from sins the attainment of bliss ami 
gradual liberation 

According to Samkara Mokyi does not mean the cessal on 1 1 
body, but the extinction of ignorance Hence he believes m libera 
tion while living (Jivan MuViiJ Just as the wheel of a p tier 
remains moving even after the pot is made similarl) the man ^ t 
on living even after attaining liberation, because there is roihin^ t 
stop the carl ter continuity of life Samkara has hvre given the 
example of a man who secs double moon due to some defect mthe 
eye and cannot stop seeing like this in spite of km. wing that m favi 
there II only one moon Fora liberated person all the activuu 
arc in Brahman. The post &inkante \cdantins have presented 
several views regarding liberation while living A vordint, b ' n c 
Avidya remains for some lime even ifier bcin). exungut he I 
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Accordinj; to others for the liberated person there is no existence 
of the body or the world. The state of liberation while living is 
also known as disembodied liberation (Vidcha Mukti). 

According to Samkara, Moksa or (he disembodied state of the 
self is eternal. It is questioned here that if the self is eternally 
liberated, what is the need of efforts for liberation. On the other 
hand, if the liberation is achieved by efforts, it seems meaningless 
to call the self as always existing, established in its own glory, etcr 
nally liberated etc. A subtle analysis here will further show that in 
Vedanta everywhere two types of self have been conceived. Of these 
Tmpirica! Self (Vijnana Alma) is the enjoyer and bound wliilc the 
metaphysical self (Paramatma) is immutable and eternally libera- 
ted. Forgetting his eternal self the Jiva identifies himself with the 
empirical form. The essential nature of the Jlva is however the 
metaphysical self. The meaning of Avidy/i is the dualism of the 
Jjva and the metaphysical self. To remove this dualism by estab- 
lishing (lie identity of the self is the aim of Vedanta. Ifcnccthc 
mctapliysical self is eternally liberated, but the empirical self 
icquircs study, meditation and concentration etc., to achieve libe- 
ration. Hy this means the Jfva leaves the dualism .and recognises 
the true nature of the metaphysiad self and tlius attains liberation. 
But 5 omc persons have raised an enquiry as to why the Jfva is 
catigJU in Avidy.'i. According to Deusscii and IMrth Sar.Uhi Misru 
Samkara docs not explain the cau'^c of Avidy,!. But as a matter 
of fact it is impossible to explain the c.ausc of Avidya. AviJyil is 
eternal just as the self ‘s eternal. To question why there is Avjdya 
is like questioning why there is self? Ultirnatclv. even the philo- 
sophical solutions have got a limit. Beyond that limit, the human 
intellect should keep silent and follow the path of spiritual 
experience. 


Thus without bothering to enquire about the nature of Avidy.'i 
Jiv.i should make efforts to attain liberation. Its (his effort Sam- 
kar.i has admitted the knovdedge of Brahman not as means, but 
as the end m ilcslf. It is ultimate cnsl. Those who point out that 
the.'e is no place tor mor.ality in Samkara's phi!o'‘rtpliy forget that 
the Indian philosophet, have never given the ultimate status to 
morality. Most ivf the Indniri plnlo-.ophcrs i>e!icved tiiat beyond 
tlic moral level there is the rclu-Hm- level and hevond the religious 
level there is the spiritual level. To reach this spiritu.il level is the 
ultimate end of human being, . ftm spiritual aim docs not deny, 
still less neg,5tc, the moral aun U t.ikcs to ti am! procteds further 
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after jt$ fulfilment Hence upto a certain I mit the Adwiia \ edinta 
exhibits the importance of moral and rcligtoti* means to attain the 
ultimate end of Jjfe SamJeara has himself considered the fourfold 
means (SSdhana Chatujtaja) as necessary for a man to become 
worthy of studying Vedanta These fourfold means areas fol/oht 

(1) Discrinjinatlon he/ween erernal atvi rpfiemeral^Thc cn 
quirer in the philosophy of Vedanta should hast the capacity to 
distinguish between eternal and ephemeral objects as a necessary 
prerequisite for his study 

(2) Defachn^ent to'u ards i* orjdl} and other « orldly fr\}o}vitnS — 
The second condition required for the student of \cdant is detach 
roenf towards a/1 types of enjoyments and their desires worldly as 
well as other ssorldly 

(3) Z)iZwo c/e — Along with discrimination of etenul 
and ephemeral and detachment from the enjoyments the enquirer 
should possess the means of iama Dama Shraddhi Samldhin. 
Uparati and Tilikja The mcanirg of Sama is to control the mind 
while Damn means the control of the senses Shraddhi means 
keeping faith in the scriptures SamJdhina means concentration 
of the m/nd m the attJininent of )(noy>)ed£c Uparati means aver 
tion from the d/sturbmg actiocti Tittkfi means the practice of 


bearing heat and cold etc 

(4) Desire for Uberarion f3fim/«k/e/rn|— The last though by 
no means the least condmon for the Sidhaka of \edJnl 3 is a 
strong determination for the attainment ofliberauon and a burning 
desire for it 

After conquering the pas«ion$ etc by the above mentioned 
fourfold means Samkara prescribes the necessity of hearing 


(Shravaija). of the concentration (Manana) and meditation (Nididb 
yisana) Thus the aspirant for the knowledge of Brahman should 
take to hearing the teachings of Gum After the annihilation of 
the false impressions and the establishment of strong faith in the 
reality of the Brahman the teacher teaches the aspirant the semt 
of Tattvamasi (That Thou Art) Then the aspirant concentrates on 
this truth with one pointed mmd and meditates upon « aga n and 
again By this he gradually begins to realise the tml^h *rd the real 
nature of the self Such a compfetc realisation is the evUmnauen 
ofthc knowledge of Brahman This is liberition 
dualism disappears the doubts and attachments 
the iupremc bliss is attained The liberated cum sen/cs 
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and living beings, while he is alive and does not rciurnto bondage 
after leaving (he body. 

Q. 79. “The advaKavada of Snnikara has no place for ethics.’ 
Discuss. (Dombay 1964 ) 

According to some critics, “the Advaitavada of Samkara has 
no place for ethics as it raises the supreme ideal of life above good 
and evil’’. Thus it has been pointed out that there is no place for 
ethics in Samkara’s philosophy. According to Samkara, Brahman 
is the self, while the world is unreal. The ultimate end of man, 
according to Vedanta, Is the attainment of Brahman consciousness. 
Thus Brahman is beyond the duali.sm of right and wrong. It is be- 
yond all dualisms. Thus, according to Advaita V'cdanta, man’s aim 
is to reach a status of non-dualism which is beyond .all dualism, 
because dualism is Maya or Avidya while non-dualism is the 
Brahman or Reality. This end undoubtedly i.s beyond ethics, since 
as Kant has pointed out, moral is the level of the dualism of right 
and wrong. On the moral level man musthavc both the alternatives 
of right and wrong, and he must voluntarily choose the right one 
of the two, if he cannot choose tiic wrong, if he is bound to choo.se 
the right due to his innate nature, if there is no conflict regarding 
the two in his mind, he is not on the moral level. Thus, as a moral 
philosopher pointed out, “Virtue lies in its antagonist,” This ana- 
lysis amply clarifies that the sumnnim bonuni of man in ^amkaras 
pliilosophy is beyond ethics. 

But this does not mean that there is no place for ethics in 
^amkara’s philosophy. Tlicaim of life, according to Samkara is 
beyond what is aclu'evcd through life. Again, even after the rc.alisn 
lion of the ultimate end, ihc liberated person docs not leave .society 
or the world, nor becomes interested in it. ^iamkara’s life itself is a 
glaring c.sample of this' fact. He was not only a great philosopher 
bu* an cq[ually gre.at social reformer It is only on 
the transcendental level that .S.imkar.a has negated all dualism. 
On the pragmatic level, the dualism of the right and wrong is ns 
much true as all other dualism. Before the achievement of libera- 
tion man must have due consideration for the right and wrong, and 
after liberation is achived sucli a consideration becomes superfluous 
becuisc ifie liberated person, csscnti.aliy established in the Brahman 
con.sciousr!css. does only that which is aiw.avs right as it directly 
f«)llov.s from the ultim.ate good, the Brahman. Thu- though the 
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right and wrong, the sympathy, pity, forgncncsi and other 
Virtues might be reJative and of the lower (ocl for the liberated 
person, but neither he acts against them because that too u also 
due to dualism and nor has he to make effort to act according to 
them, since it becomes spontaneous 

As a matter of fact, Samkarahas notadmitted knowledge and 
Nijkawa Karma as mutually opposed The action opposed to 
knowledge IS the action due to desire It is that which leads to 
Ignorance. Avidya and bondage Samkara has emphasized the 
importance ofNijkjma Karma By knowledge and detachment 
the practical cfilcicncy is even more increased because aAer being 
relieved from attichmcnl and ascrsion, the liberated man remains 
balanced, es cn in the face of greatest misfortunes The aspirant 
works for self-purification before liberation and after liberation he 
works for the purification of those who arc still in bondage In 
this work he has no vested interest of his own, because all hu 
interests have been fulfilled This work is not guided by any other 
worldly motive as name fame, etc This gives him a wonderful 
power of action Attainment of liberation transforms all hu life 
By the imnsformation, the moral values arc even more glorified 
and spiritualised This gives a new inspiration, energy, peace and 
stability in the practical life Thus the ultimate end in Vedima 
philosophy IS undoubtedly beyond right and wrong but instead of 
negating them, it rather leads to (heir ultimate fulfilment. 
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Q, 80. Compare anrf contrnsl Ramanuja’s conccpfioii of God 
wRh .Sankara’s. 

Discuss (he rclationslifp hedreen (he Individual self and God in 
(lie Visislndvni(n school of Vcdanla. (Poona 19'<6) 

\Miat Is Ramanuja’s ronceplion of (he Ahsolutc ? Compare It 
ni(h (hat of Samkar.i. (Ponl>.iy (9SS} 

Kxpinin (fie relation hct^rccn Jiva and Israra in (he system of 
Ramanuja. (kamata'-. ]9<9S) 

Explain the relation hetucen Hrahman and Jha In Ramanuja’s 
theory. 


ISU'AHA IS UTILITARIAN CONCCl'T 

In Samkara's philnsophy Isuar.i b only a utilitarian concept, 
llie question of crcniioti is an .academic problem and Iswara has 
been postulated only in order to solve it, Othcrv,i',c, there is 
neither .'1 creator nor is there any creation. In actual fact. Brahman 
is the sole m.atcrial as v,c!l as cllicicrit cause. The world of names 
and forms is merely a di'dlpurenient of the .absolute Bnihnran. This 
illusion is due to ignorance end it is the .aim of Vcd.lnt.a to remove 
this ignor.tnce. Thus, it is only natural that Iswara be only an 
empirical or utilit.arian concept. 


iswara AM) IIRAIIMAS 

According" to the pljiiO‘ophy of .Saml.nra, ab'.olutc Brahman 
i-. the only truth. It is pure, tr.inH'cndcntaf, free, ctermal 
and alwolutc. Br-ahm-in coscred b) ignarance is Iswara. It is the 
di'tortesl im.iee of Br.'.hnran. It is r.nthini’ other than Brahman. 


Br.’.hman is ir.apers mal, Isssar.i is the highest or Isest being, or per- 
i:<n. He is the creator, suUaincr and de^troscr of the practical 
s.orM. He is the li.al. betv.ce.n the unr.cr-.c and Brahman. He 
rev., rds the lisiay beringi avxordir.g to their action. He is the c.Tect 
ofBr.tl.m.ar, ssherc..'- luabrncn is abosc al.' actions. Brahman is 
I'scm w..c;e.is isv.-.ra <j breoraing. i|,c v.orship oflswara brings 
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relief from ihe cycle of life and death whereas the w onhtp of Brah 
mtin brings freedom from life itself Brahman is th* objett of 
rta/isation wfti/e God of fswnra is the object of worship Brahman 
IS the transcendental reality whereas Iswara is only the empirical 
reality On the transcendental level there is no dilference between 
Brahman and Iswara because at this level all dualism »s resolved 
CREATOR OF UMNTERSE 

Iswara is the creator of the universe Creation is the mainfcs 
tation of the will power of Iswara m the spalio temporal universe 
Before creation the universe of names and forms txiils in seed form 
At the lime of dissolution it settles m or dissolves in Iswara But 
as the actions and the resultant past tendencies of the jlvas are not 
destroyed they have to come into the arid again and Torthu 
reason there must be creation. Prakfii exists in Iswara Creation 
and dissolution arc dilTcrcat states of the bcgmmngless world 
Iswara does not stand m need ofany cflicicnt cause for creating the 
world Ifc creates the world b> his power of Miyi llcahohai 
no purpose in creation because he himself ts complete The world 
IS his play Creation >s his nature 

ISWARA is I ERFLCT 

Iswara is above merit (dhartnal and demerit (adharma) Jlc 
IS not disfigured by imperfections such as attachment aversion, 
pfeasure suSTermg sm etc which mar his perfection. He is the 
protector of at! and the basis of morali ly He is all prcvading and 
omniscient He is perfect and without an end He is eternal one 
and pure consciousness 
ISWARA IS 10 OE adored 

Even though He wall pmvading Iswara assumes specific forms 
And in this way He can be wonhipped He helps his worshippers 
and assists them in their prayer He is the perfect person He also 
helps in the attainment of liberation He is the basis of rcli-'icn 
EFFECT OF ACTIONS AND THEIR REStLTS 

By postulating creatfon as without bepnnmg ^mkara avoids 
the objection as to who was the first the jwa or m-tit and Cmrt 
(dharmSdharmai ’ Without Ihejiva there can be no ^rd of 
Batons m the form of merit or dement and without there bei-g the 
result of actions there is no reason why the soul should assume th 
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Q. 80. Compare and contrast Ramanuja’s conception of God 
with Sankara’s. 

Discnss the relationship between the Individual self and God in 
the Visistadvaita school of Vedanta. (Poona 1966) 

VTiat is Ramanuja’s conception of the Absolute ? Compare it 
with that of Samkara, (Bombay 1958) 

Explain the relation between Jiva and Isvara in the system of 
Ramanuja. (Kamaiak 1968) 

Explain the relation between Bralunan and Jiva in Ramanuja’s 
theory* 

ISWARA IS UTILITARIAN CONCEPT 

In Samkara ’s philosophy Iswarais only a utilitarian concept, 
the question of creation is an academic problem and Tswara has 
been postulated only in order to solve it. Olhervrise, there is 
neither a creator nor is there any creation. In actual fact. Brahman 
is the sole material as well as efneient cause. The world of names 
and forms is merely a disfigurement of the absolute Brahman. This 
illusion is due to ignorance and it is the aim of Vedanta to remove 
this ignorance. Thus, it is only natural that Tswara be only an 
empirical or utilitarian concept. 

ISWARA AND BRAHMAN 

According to the philosophy of Samkara, absolute Brahman 
is the only truth. It is pure, transcendental, free, eternal 
and absolute. Brahman covered by ignorance is Isw'ara. It is the 
distorted image of Brahman. It is nothing other than Brahman. 
Brahman is impersonal, Tswara is the highest or best being or per- 
son. He is the creator, sustainer and destroyer of the practical 
world. He is the link between the universe and Brahman. He 
rewards the living beings according to their action. He is the effect 
of Brahman whereas Brahman is above all actions. Brahman is 
being whereas Tswara is becoming. The worship of Isw'ara brings 
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relief from the cycle of life and deaih whereas the worship of Drah* 
man brings freedom from life itself Brahman is the object of 
realisation while God of Iswara is the object of worship Brahman 
IS the transcendental reality whereas Tswara is only the empirical 
reality On the transcendental IcscI there is no difference between 
Brahman and Iswara, because at this level all dualism is resolved 
CREATOR OF UM\ERSE 

Tswara is the creator of the universe Creation is the mamfes* 
tation of the will power of Iswara m the spatio temporal universe 
Before creation the universe of names and forms exists in seed form 
At the time of dissolution it settles m or dissolves in Iswara But 
as the actions and the resultant past tendencies of the jivas are not 
destroyed they have to come mlo the world again, and for this 
reason there must be creation Prakfli exists in Iswara Creation 
and dissolution arc dilTcrcnt States of the bcgmnmgJess world 
Iswara does not stand in need of any efficient cause for creating the 
world He creates the world by his power of Mayd He also has 
no purpose m creation because he himself is complete The world 
IS his play Creation is his nature 

ISWARA IS I ERFLCT 

Iswara is above merit (dharma) and dement (adharma) He 
IS not disfigured by imperfections such as attachment, aversion, 
pleasure, suffering, sm etc , which mar his perfection He is the 
protector of all and the basis of morality He is all prevading and 
omniscient He i$ perfect and without an end He is eternal, one 
and pure consciousness 
ISWARA IS lO HE ADURLD 

Even though He is all prevading Iswara assumes specific forms 
And in this way He can be worshipped He helps his worshippers 
nnd assists them m their prajer He is the perfect person He also 
helps m the attainment of liberation. He is the basis of religion 
CFrECT or ACTIONS AND THEIR RESULTS 

B> postulating creation as without beginning, Samkara avoids 
the objection as to who was the first, the jiva or menl and dement 
(dharmadharma) 1 Without thejiva there can be no award of 
actions m the form of merit or dement and without there being the 
result of actions there is no reason why the soul should assume the 
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form of jiva. Hence, the universe is bcpinningiess. Actions also 
have no beginning. As one sows, so he reaps. Thus the pain, 
sufiering, vice and other undesireable elements that one sees in the 
world are caused by the results of the action of jivas and not by 
God or Iswara. Hence the moral problem cannot be raised against 
Iswara and neither can He be said to be imperfect because He is the 
Creator. The gross, unconscious and heterogenous world loses 
these qualities when it reassumes its original seed form. Hence, it 
docs not affect the purity of perfection of Iswara. In its eternal 
form the universe is entirely dilferent from Iswara. But in its funda- 
mental form it is the same. Hence, the question as to how did the 
unconscious originate in the conscious Iswara is meaningless. The 
variou? forms that the world assumes because of ignorance arc 
comparable to the waking, dreaming and unconscious conditions 
of human beings. The material nature of the universe and the jivas 
docs not affect Iswara because although Samkara docs acccpi 
satkaryavada or the theory of the reality of the effect before its 
emergence, he is not an atomist. The world is only the distorted 
image of Iswara, hence its nature does not affect Iswara, Iswara is 
the one who metes out the rewards, he is the one who controls 
them. He is omniscient. His knowledge is intuitive, non-perccptual, 
without the senses and above ignorance. He witnesses the world. 
He gives bodies to the different jivas according to their actions and 
creates substances according to their actions. 

RELATION TO JIVA AND ISWARA 

According to Samkara, both Iswara and the jiva have only 
empirical reality but even among them, Isw'ara is the director and 
jiva the directed, Iswara is the benefactor and jiva the bcncfactcd. 
Both arc the distortions of Brahman, both are pure consciousness, 
both arc Brahman from the transcendental viewpoint. In this way, 
on the transccndal level both have the same nature but on the 
empirical level there is a great difTercnce between the two. Jivas 
have also been accepted as a part of Iswara although He is said to 
have actually no parts. The knowledge, power existence, etc., 
that the jivas possess arc limited. Iswara is all-pervading, all- 
knowing, without end, happiness and perfect. The jivas arc influen- 
ced by the authority of merit and demerit and arc controlled by it, 
whereas Isw’ora is above both of them and is their determinant. 
Jiva makes efforts for attaining liberation and Isw'ara is his inspira- 
tion. The jiva i.s bound while Iswara is free. The cause of enjoy- 
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went of experience (bhog) is uorMliness and Iswara » not tvorldly. 
But ultimately this entire dualism IS on the empmcal level Accord- 
>ns to Ram3nuj3, this disimcaion is not generated by ignorance but 
IS perpetual The relation between Iswara and Jfva is one of subs- 
tance and attributes, whole and part, controller and controlled* 
^amkara's philosophy docs not satisfy the requirements of religion 
while m Ramdnuja's philosophy there is resolution of ra^ sterioui 
intuition and philosophical intellectuality 
BRAHMAN rS ISWARA ACCORDING TO RAMANUJA 

According to SamVara, Brahman is the transcendental reality 
and Iswara is only an empirical reality Thus, Samlcara postulates 
a distinction between Brahman and Iswara But according to 
R9m3nuja Brahman and Iswara arc one According to ^mkara 
Brahman is without qualities, but RtimSnuja eorceivcs ofthis 
absence of qualities m the sense that Brahman docs not possess 
any impure qualities originating m Prahrlti, but does otherwise 
possess qualities He is the perfect personality ‘p^fujoi^^nia’ He 
IS possessed of perfect and eternal qualities such os truth, Inow- 
Icdgc and happiness Ke is eternal and unchanging There is no 
difrcrcnce between the Brahman who ts possessed of qualities 
and the Brahman who is not 
^ATl;RI: Of iikaiiman or i<:uara 

Brahman \s eternal all pervading subtle all knowing wnboul 
end, all powerful and possessed of innumerable quahucs lien 
the basis of the entire universe fic is its imfcnal as vkelJ as iis 
efficient cause He is the Lord (Iswara) He is the highest d 
He rewards all He directs activity He !•« the protect r of w r 
shippers He is of the nature of unending knowledge and happ nc-^s 
His qualities arc eternal, unlimited innuncrahlc without dcsij-nj 
tion, incomparable and completely pure He js the souJ m all H 
IS the bridge or Imk leading to immortaliiv He is eternal imm r 
lal and unity He possesses theinowlclge and power t ' trciii- 
sustain and destroy the world, possesses p wtr cA«.clIcn(.e in f«-pvn 
dence action and concentration He givt k sledge i (h«. i.f’ 
rant, power to the weak, pity to the su fi n t rgtscnc i ils 
criminal or guilty, energy to ihc Jim^ [ i r pi ( > fs 

crooked, goodness to the bad an i rt th ■''' 

His body is glonfi'd by the sk qua t «. k ^ 

strength, excellence, vinliiy (vjrv a) <.n ^ 
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FIVE FORMS OF ISWARA 

According to Ramanuja, the forms of God are of five kinds 

(1) para, (2) vyuha, (3) vibhava, (4) antaryami, (5) archavalara. 

(1) Para— This is also called vasudeva-svaropa. This is above 
the notion of time. This never has any product, and in it there is 
undisturbed happiness. It is this form which is called §adgunya- 
vgraha. The saints in heaven see it with their eyes and knowledge. 

(2) Vyitha — It is the efficient cause of the drama of the uni- 
verse. It is present in ‘Sankarsana’, ‘Pradyumna’ and 'Aniruddha’. 
It is for evincing love towards the worshippers and devotees and 
for protecting the worldly. In this form apparently there are only 
two qualities. In Pradyumna there is excellence while in vyuha and 
Aniruddha there are strength and fire. Sankarsana leads to military 
preparation and destruction of the world, Pradyumna to religious 
preaching and Aniruddha to the creation of the four varnas and 
other pure classes, and the substance of temporal creation. 

(3) Vibhava— \t is of two types even though it has no end, 
primary and secondary. Mukhya (primary) vibhava is a part of 
God and conjoined to the oody. Devotees worship this form. This 
is the manifestation of God. Secondary manifestation is the name 
given to ‘svarupavesa’ and 'saktySvesa’ manifestation. This mani- 
festation of God takes place in order to punish the wicked, to csta 
blish religion and to award the meritorious saints. 

(4) Antaryami— In this form, God enters into the soul of the 
jivas and controls all their tendencies. It is through the medium of 
this form that God helps the jivas in all situations in places like 
heaven and hell. 

(5) Archmatdra-This is the adorable image of God which lives 
in the idol which concurs with the interest of the worshipper. 
CRITICISM 

According to Ramanuja, conscious and the unconscious arc 
the bodies of God, but the difference between the body of God and 
its soul is not clear. Actually, if conscious and unconscious is the 
body of God then He should be susceptible to pain, sufferings, 
imperfections and defects etc. Ramanuja asserts that God is not 
influenced by the changes of this world and by the sufferings or 
short-comings of the body in the same manner in which the soul is 
not affected by the vicissitudes of the body. But in such a state the 
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soul becomes the soul of the universe and not ofan individual 
body, and it cannot therefore be considered to be many The 
assertion that the soul of God is unchanging and perfect while His 
body IS changing and defective cannot be expected as logical 

RAm^nuja h IS sought to combine the BrahmanvSda of the 
Upanivnds with the theism of PincharSlra But if God is prevad 
mg the entire universe then how can He be the soul of the universe 
at the same time that he is the supreme pcnonality residing m 
heaven ? Actually the very task df synthesizing theism with the 
Vcdantic tradition IS so difliciilt that it is inevitable that some 
dilTcuIties should creep m Then Raminuja has also emplo>cd 
Vatshpava PurJina PancharStra and Agama etc , in addition to 
‘prasthanatr3>'T Not all the theories ol the Vaishnava view can be 
synthesized with the monism of the Upani^ads One of the two 
must cither be distorted or given a secondary position Ramlnuja 
tried to synthesize the two while maintaining them intact It need 
hardly be pointed out that any other attempting the same would 
have met with even greater failure R^mdnuja m bis philosophy 
tried to fulfil the demands of both religion as well as philosophy 
Because of Samkara s Bhdf>’3 being existent he was compelled to 
refute It at every step I n order to establish or strengthen his own 
opinion In actual fact the only wa> of achieving a synthesis bet 
ween Advaita and Vaijnava views is to accept the former as trans 
cendcntal truth and the latter as an empirical truth This does not 
prove or imply the falsity of the empirical truth It has only to 
be accepted as secondary and relative Sarvajn2tm5 muni says that 
Ramanuja s philosophy (panpamavada) is only the elementary 
stage of Samkara s philosophy (vivartavada) and the two are not 
mutually contradictory If Samkara s view is studied from the view 
point of a commentator like KoLilcivvar Shastri then there would 
be no objection to accepting this fact 

Q 81 \Miaf U the dlstlaction betneeit Samkara’s Admit! 

\ edanta and Ramanujas Mslstadvalta k edanta regarding the nilnre 
of Orahtnan Explain (Poona (956 Agra J973 Kanpur i^rO) 

State and explain the points of disagreement betneeu Ramanuja 
and Samkara KamaiaX iKP) 

Explain and criticize Ramanujas Ihecry of Brahman 

Bomba) 

According to SnmVara Brahman is both above the universe 
and also pervading it From the practical or empirical standpoint 
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Brahman is within the universe but from the metaphysical or 
transcendental viewpoint Brahman is above the universe. This is 
the real form of Brahman. This is Parabrahman. There ^n be 
two standpoints for reflecting upon Brahman — the practical or 
empirical, and the transcendental or cosmological. 

(\) Empirical viewpoint — From the worldly viewpoint the 
world is real. From this viewpoint. Brahman is possessed of quali- 
ties and the root cause of creation, is creator, sustainer, destroyer, 
all-knowledge and all-powerful. It is in this form that Brahman 
is the Iswara of the worshippers. 

(2) Transcendental viewpoint — From this viewpoint, Brahman 
is without qualities and his characteristics are truth, knowledge 
and happiness. Brahman is of the nature of truth and unlimited 
knowledge. In order to clarify this point, Samkara has adduced 
the example of a cowherd who when he enacts the part of a king 
on stage is the victor and the administrator but in actual fact he Is 
neither a king nor a victor. 

In explaining Brahman as He Himself is, and not in relation 
to the world, Samkara makes frequent use of the example of 
magician (mayavi). Only those individuals regard the magician as 
inexplicable or wonderful, who are unable to fathom his magic and 
become ensnared in it. But those who are not astonished by the 
magician’s tricks but are able to understand them, arc not prone to 
consider him as anything out of the ordinary. In the same manner 
those who are deceived fay the world are wont to consider it as real 
and to look upon Brahman as the creator of it. But for those 
who have solved the mystery of the universe, it is only an illusion 
and for them there is neither any actual creation nor any creator. 

But how can svnthcsis between these two forms of Brahman, 
the worldly and the one which is beyond the world be established ? 
If Brahman is within the confines of this world and pervades it, 
then how can He avoid the imperfections that are Inherent in 
it ? According to Samkara, just as the actors arc not in reality 
influenced by the parts they depict on the stage and their personal 
life remains independent of their stage roles, in the same manner. 
Brahman is not influenced by pleasure, pain and other flux of the 
world. 

URAHMANWiril AND without QUALITIES 

In this way, the universe and the qualities to be found in it 
when viewed from the practical viewpoint are real and its creator 



QUALlrjro MONISM OF RAMANLJA 


273 


»s also true Iswara or Brahman possessed of qualities is the object 
of worship of devotees In his real form as beyond the univese 
Brahman is utthout qualities and is indeterminable Brahman i$ 
not untruth and unconscious His real nature cannot be determi* 
ned He IS be>ond all distinctions whether of class or of kind 
immication of negation 

To employ adjectives to describe Brahman or to say anything 
positively about Him is to limit him All that can be said of 
Brahman is that he is not this, not that vi: , negative There arc 
not two Biahman one with qualities and the other without quali 
lies There is only one Brahman Just as the stage actor of an 
acting company docs not become a different man on coming out 
of the theater, in the same way, while •ippcanng possessed of quali 
lies to one who perceives Him from the empirical standpoint 
Brahman at the transcendental level ts absolutely devoid of quali 
tics 

IMPORTANCE OF ISTVARA 

Samkara docs not deny the importance of Tswara even thouzh 
he regards him as illusory from the transcendental viewpoint 
Samkara has spoken of three levels At the lowest level the uni 
verse appears to be real and true At the second level the universe 
and Iswara both appear to be real and true At the highest level. 
Brahman IS the only reality But the knowledge of absolute 
Brahman cannot be had by perception The worship of Brahman 
possessed of qualities acts as a stepping stone to the ultimate 
realization of the absolute Brahman 
RAMANLJA’S drahman possesses oualitif^ 

According to RSmanuja, Brahman is the treasure house of 
qualities is possessed of qualities and particulars When the 
Upamsads say that Brahman is without qualities they do not mean 
that there IS absence of foim or qualities but rather that th* 
qualities characteristic ofb me whose power is limned are not to 
be found in Brahman The Vedjnta philosophers accept three 
kinds of distinction — 

(I) SajJilya distinction of classes such as between human 
beings and elephants 

^2l\vyi«>ads\UactsoRSUChas between on- individual and 
another 

(3) Svagjt distinction such as between the hands and feet of 
of Ihe same person 



274 


INDIAN PHILOSOPHY 


According to Ramiimija, of these three kinds of distinctions 
those that do not apply to Brahman arc the first and second dis- 
tinctions because there is no other substance which belongs to the 
same class or difierent class compared to Brahman. But Brahman 
is characterised by the third kind of distinction. Even through 
Brahman is the sole c.xislcnt, no substance exists independcntlj' of 
or separated from Brahman. But in Brahman there arc elements 
of Jiva and matter. Both these elements arc real. Ramanuja’s 
view is ‘Visistiidvaita.’ According to him. Brahman is one in spile 
of being differentiated from the conscious and unconscious or 
living and material elements. 
nitAIIMAN r CAUSE AND EFFECT 

According to Ramanuja, Brahman or Tswara is the creator, 
sustaincr and destroyer of the world. In the states of dissociation, 
the physical world is destroyed and both the conscious and the 
material elements exist in seed form inherent in Brahman. This 
has been called Brahman as the cause. After creation. Brahman is 
manifested in the form of bodied jivas. This is said to be Brah- 
man as the effect. 

implication of upanisadic nf.gation 

The negation of Brahman in the Upanisads has been interpreted 
by Ramlinuja in a manner di/fering from the interpretation that 
Samkara placed upon it. According to Ramanuja, where the Upa- 
nisads have denied the existence of physical objects and have des- 
cribed Brahman as unknowable, in effect negating Brahman there- 
by, they have spoken of Bmhman as the cause, and not denied His 
possession of qualities as interpreted by Samkara. 

RAMANU.I,VS ISWARA 

Ramanuja's Tswara is possessed of qualities. He both inheres 
in the universe as well as transcends it. He has a specific persona- 
lity which consists of desires and purpose. He is the object of wor- 
ship and prayer. He grants liberation to the devotees and is the 
^ca of benevolence, Ramanuja's view concerning God resembles 
Western Theism. 


Lswara ( fidnulttiija ) 

(1) Tswara himself is the 
Brahman possessed of qualities. 
He is the supreme person. 


Unqualified Brahman (Samkara) 
(I) Brahman is without 
qualities. He is non-dual, pure 
consciousness, beyond space 
and time. 
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(2) Tswara, jiva and uni 
verse all have transcendental 
reality None of them is unreal 

(3) Tswara has self distmc 
lion He is identity in difTctcn 
ces Truth consciousness and 
happiness arc among His qua 
Itttes and attributes 


(4) Brahman and Tswara 
arc not difTcrcnt Tswara is 
Brahman 

(5) Tswara In the form of 
Brahman is tic material and 
cflicicnl cause of the universe 


(6) Tswara i$ the object of 
worship he liberates jivns out 
of benevolence when they wor 
ship Him 

(7) Even after having at 
timed liberation Jiva cannot 
become Tswara 

(8) RSmaniijs view iv 
Visistldvaita m which Tswara 
issulird with qualities 
CRITICISM 


(2) Brahman is the only 
ontological reality. Other objects 
are only cmpincallv real 

(3) Brahman is beyond 
d slinclions Brahman rising 
above the distinction ofknowcr, 
knowledge and known is Himself 
perfect knowledge and pure 
consciousness which is true and 
of the nature of happiness 

(4) Tswara is Brahman 
coupled with ignorance Iswara 
IS conditioned Brahman Tswara 
does not have ontological reality 

(5) The creator of the 
universe is Tsvvira Jt is He who 
IS also Its protector and destroyer 
as well as monl governor Brah 
man is above all these functions 

(6) Liberation can be at 
tamed by achieving knowledge of 
Brahman 

(7) Having achieved sal 
vation the jiva attains his nature 
of Brahman 

(8) Samkara s view is mo 
nistic in which Brahman has been 
accepted as the only reality 


According to RSminuja conscious (chid) and material (achid) 
arc real parts of Brahman In that ease Brahman should be 
affected by the distortions of the physical world In trying to solve 
this dilemma RSmanuja has had recourse to many assumptions 
First of all by means of the evampJe of the bodv and the sou) he 
tries to communicate that just as the soul is immune to the flux 
taking phee m the body (bcciusc it is distirci from the body) in 
the sam wiv Brahmin is nol susceptd Ic to the van itii ns of the 
universe hccausL he iv ilistnct from it Rain inuj i h is furihcr adducctl 
the ctainpli. of king in t his subjects m solving th'* same probtem 
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The subjects siifTcr pain or enjoy pleasure as they carry out or 
neglect the orders of the king. Similarly, Brahman remains 
unaffected by the modification in the physical or mental world, 
because Brahman is unchangeable. Ramanuja conceives of Brah- 
man as a particular and the universe as his quality (vjscjapa). 

Kone of these three analogies is successful in adequately 
conveying the relation between the jiva and Iswara because the 
relation of the soul to the body or of the king to his subjects is not 
the relation that holds between the whole and the part. Ramanuja 
is himself aware of these difficulties. At one stage he has gone so 
far as to accept that the real nature of Brahman is indeterminate 
and He is not influenced or distorted by the modifications of the 
universe. If this statement is accepted as authoritative then the 
variable physical element will no longer be the nature or internal 
characteristic of Brahman but will instead become Brahman or the 
absolute characteristic. But such a course would weaken Rama- 
nuja’s central thesis that conscious and the unconscious elements 
arc real or actual parts of Brahman. 

Q. 82. What is the status of the physical norld in (he plilioso- 
phy of Samkara and Ramanuja. ( Allahabad !9S9) 

Compare and contrast the views of S.imkara and Ramanuja 
regarding (he relation of Brahman and (he world. 

(Doroda 1962) 

Evplain Ramanuja's refutation ofSamkara’s doctrine of Maya. 

(Meerut 1972} 

UNCONSCIOUS (ACHID) CLEMENT 

Ramanuja has given (he name hchid to prakrti or material 
substance. The unconscious element is material and devoid of 
deformation and distortion. There arc three distinctions in it, the 
following 

(1) Stiihlha .wjf/u;— In this, rajas and tamas do not exist. It 
is eternal and creates knowledge and happiness. Us qualities arc 
sound, touch, etc. 

(2) Sfitra (mixed) %anv<i~\n this all the three gunas exist. 
It is this s'.hicli is called prakfti. ignorance, and maya. The five 
obkets of perception, five organs five physical elements, fisc 
pranas, prakrti. mahat, ego and mind arc among its transformed 
products. 

(3 1 SaUHt .wnr/— Time has been said to be the unconscious 
clement devoid of sattva. There is no guna in it. L'icrniiv, effi- 
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cicncy and creation and dissolution are comprehended by this 'time * 
It 1$ the cause of the products of prakyti and natural objects 

Pure and mwed sattva are the constituents of the objects of 
eipericnce of jlva and Iswara, places of experience and the subs 
tance of experience 

evolution of creation 

All physical objects arise out of the unconscious and materia] 
dements Ramdnuja considers the Upanijadic description of the 
evolution of creation to be true in every detail The all powerful 
Tswara creates the universe of diverse objects out of Himself of His 
independent volition Both conscious and unconscious dements 
arc present in Brahman Agreeing with Samkhya philosophy, 
Ramanuja accepts prakjli as an indestructible and eternal existence 
But in contradiction of Samkhya, he believes prakfti to be a part 
of God and to be guided or motivated by him In the state of 
di<$otution prakfti exists in a subtle unmanifested form Tswara 
creates the universe out of this prakfti according to the past actions 
of the jivas PrakfU is divided into thre dements by the will of 
Tswara— fire, water and earth All gross objects emerge upon the 
gradual mixture of the three dements Three elements arc the 
invariable constituents of all the objects in the world This process 
of gradual mixing is called 'nivrta karana * 

^\ORLD IS REAL 

According to Ramanuja creation is as much real as Brahman 
Sentences which propound the Upanijadic negation of multiplialy 
and to establish unity mean no more than that objects have no 
place independently of Brahman They arc real m the form of being 
dependent upon Brahman Prakjii is Brahman’s power Brahman 
IS us malcnal as well as efTicicnt cause The dTccl is not the 
distortion or the Illusion of its cause but its product All evidence 
tends to establish the reality of the universe The universe is real 
although Its material or gross objects arc not eternal The effect is 
inherent in its cause How can the effect be unreal or illusory if 
the cause is true Conscious and unconscious are the attributes 
of Brahman Between them and Brahman a relation of part and 
i»holc exists They are in Brahman Between them and Brahman 
there is apjihaksiddhi’ or inseparability Indivisible Brahman 
can assume the form of the diversified universe by His power 
Brahmm IS the creator, to Vijnu falls the duty of sustaining the 
World while Rudra is its dcstrojer AH ihesc are the various 
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aspects, of Brhman. In His form of the all-pcrvading Iswara is 
the creator, sustaincr as well as destroyer. All these activities arc 
only His play. His mere desire is sufficient to transform his energy 
into the universe. According to Samkara. Brahman is real while 
the universe is unreal or false, and there is no difTcrcnce bet- 
ween the two. According to Ramanuja there cannot be correspon- 
dence between true and false elements. If it were so, then Brahman 
is false. Thus Ramiinuja refutes Samkara’s view. 

BRAHMAN PAUINAMA VADA 

According to Ramanuja it is Brahman who creates, destroys 
and sustains the universe. In a state of dissolution, both conscious 
and unconscious elements exist within Brahman in seed from. The 
conscious and the unconscious arc always existing although their 
objects and forms are susceptible to continuous change. In the 
absence of objects in the condition of dissolution, Brahman exists 
and is possessed of pure consciousness and unmanifest unconscious- 
ness. This is called ‘karana Brahman’, or Brahman as the cause. 
It is contended by Ramanuja that wherever in the Upanisads 
objects have been denied real existence and the negatives have 
been employed in describing. Brahman it is this Brahman, as the 
cause, that is impling. When creation takes place Brahman is 
manifested in the form of bodied jivas and physical objects, in this 
condition being known as ‘karya Brahman’ or Brahman as the 
clTcct. Thus, Ramanuja like Samkhya belives that the effect is exis- 
tent before it is manifested (Satkuryavada), but he differs in 
accepting Brahman as the original cause (Brahman parinamavada) 
and not prakfti, as accepted by Samkhya in their doctrine of 
p ra k rt i pa r i n a m a v a d a . 

TttE WORLD IS THE SPORT OF ISWARA 

The creation of the universe is no more than a matter of sport 
for Iswara. According to Ramanuja, Iswara docs not indulge in 
tlie creation of the world because of some external neccsstiy, 
because he is pcrlcct. All his desires are satisfied. He is unpreju- 
diced and creates* the objects of the world according to the action 
of the jivns. Me rewartlsthcm with pleasure or pain according to 
their actions. 

MEANING OI .MAVA 

Iswara lias bci'n described as a magician (m.'iyavl) in the 
Up.inijad. Rtimanuj.! interprets it thus : the power oV Iswara for 
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creating the universe is as astonishing as the power of ihe tnagieian 
M3ya means that power of iiwara which creates unusual objccn 
In this way Ramanuja s description of M5j5 differs from the 
cAplanition put forward by Samkara 

Prakril and Maya 

Prakrit fRamunuJa) A fit} it (Satukara) 

(1) Pralcfti IS real It is (1) M3>a is indeterminate 

not unreal and indeterminate It is neither real nor unreal 

(2) The knowledge of (2) Knowledge of Mj>I 


prakfii as the uniscrsc is true 
No object IS unreal The uni 
serse is real 

(3) The sentence osten 
sibly denying the reality of the 
world means only that there is 
one Brahman flt the root of all 
multiplicity not that the world 
does not ceist 

(4) Prakfii is the uncon 
scious element present in Hwara 
It exists in subtle seed form 
and It is with this that liwara 
creates the universe it is the 
real or actual product of the 
unconscious clement 

(5/ The unconscious ele- 
ment existing m God is soseep 
Itbic to distortion (hence in 
liAara also) and this is real 

(6) Prakfti itself appears 
in the form of its past remain 
ini* elements and the entire 
universe is pervaded b> ii 


(7j According to Panpaml 
vada prakrii actuall) changes 
into the world 


as the uniserse is illusory not 
real 

(3j According to this sen 
icncc ofthc UpamjaJ, multipli- 
city is unreal 


(4)M3i3is the power of 
Ilwara It does not exist m 
Ilw-ira in clement form II is 
merely His desire or wish 


(5) Tht$ poner of ertavon 
appears to be prakfti of the world 
only to those persons who sec it 
as the world and not its furda 
menfaf Brahman naturf* 

(6) The universe itself is 
not M3) 3 Ma)3ii noi trans 

formed or changed but it is oniv 
the magical power of Iswara 
which due to ignorance refect 
Brahman m the*fonn f ihc m 
verse 

(7) ^ccord ng r varu 
v3da M3va IV ihe beet f 

intuition The un ere i lit 
illusion of Brahman 
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vcU as the state of liberation or mokja can be explained by catl- 
ing it qualiBcd monism. He has interpreted statements of the 
Upanijads in this same relation. Tor this reason. RiminuK* 
philosophy is called qualiCcd monism 

Q. S4 Disfingu'sh carefully between the ttews of the two 
iystems of Vedanta ahonr the nature of Ultimate Reality 7 Ublcli 
do you prefer ? Justify your preference. (A/ra I9JI) 

What arc the main differences between the Tienpoinfs of 
Samlara and Rnmamija regarding the nature of realit) 7 

(rooHa 19J9) 

What is bondage according to Ramanuja 7 Explain the means 
suggested by him to get rid of bondage. (Sfadrot 1966) 

Monism (advaitajand qualified monism (visi;tad\3ita) arc two - 
distinct schools of thought in Vedinta philosophy. The proponents 
of the two Mere Samkar&chSrya and Ramsnuja, The most autha- 
fiMtise text of monism is ‘Sdrlralca J3h3jya’ while that of qualified 
monism is *Sri Bhajya* As is evident from the difference between 
the two schools, they entertain differing views regarding the ulti- 
mate reality. According to monism, the ultimate existent is non- 
dual and one. According to qualified monism, on the other hand, 
the ultimate reality IS of course non-dual but there is leopc for 
quality svithin this non-dualily It is for this reason that this view 
is called qualified monism 
OPINtOVCO CCRNlNC BRAHMAN 

Roughly speaking, the ultimate reality is studied m three 
forms—ScIf, W'orld, and God According to the view held by the 
monistic school. Brahman is not possessed of any qualities or of 
any distincitons. According to the qualified school of monism 
Brahman possesses both qualities and distinciions in the momst 
opinion^ Brahman is believed to be above God. as, according to 
Samkar^thcrc is difference between livvara and Brahman 

Brahman is without qualities, IS the only reality, and thus, tn the 

end even Tswara is unreal. In the qualified monism it is held that 
Brahman docs possess qualities and hence no divtinction is made 
lictween Brahman and iJwara Ifwara is Brahman or invther 
words, it is Brahman Himse/f «ho. in form of liwara creates 
the world. 

'IfW-SCONCrRMNC S£LF 

In the monistic school of thought thert it no 


ilsIlIKl) 
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between Self and Brahman. Samkara has interpreted different 
authoritative sentences from the Upanisads in the sense that they 
deny all duality between Self and Brahman. In this way, Self is 
nothing other than Brahman. Ignorance, according to Samakara, 
consists in nothing other than in considering the Self to be an entity 
distinct from Brahman. And it is the aim of Vedanta to remove 
this ignorance. On the other hand, Ramanuja has accepted non- 
duality between Self and Brahman but this non-duality is of a 
qualified kind. In this, the Self is a part of Brahman but is itself 
not Brahman because the part can never be the whole. According to 
Ramanuja, the sentences from Upani?ads interpreted by Sarakara 
as negating the duality between Self and Brahman, imply not an 
identity between Self and Brahman but the unbreakable relation 
between them. In fundamental forms Self and Brahman arc alike 
just as the part and the whole arc one but by reason of this, part 
and whole cannot be said to be identical. 

VIEWS ON LIBERATION 

Difference in opinion regarding the relation between the self 
and Brahman leads to differing opinions on the subject of libera- 
tion. It is conceived differently by the monsitic school. According 
to S.amkara, the monist, Sclfis eternally free because it is Brahman. 
To think of it as differing from Brahman is to display ignorance. 
Liberation or mok^a consists of getting rid of this ignorance, or, in 
other words, realising the identity of Self and Brahman. Brahman 
is happiness, hence liberation is a state of happiness. On the other 
hand, in Ramanuja's qualified monism, the identity between Self 
and Brahman is not postulated. Hence, Ramanuja accepts four 
kinds of liberation— sayujya or becoming attached with Tswara, 
samTpya or existing in the vicinity of Tswara, sfmnidhya or c,xisting 
in the pro.ximi(y of Tswara and the one that should have been men- 
tioned first insiwd of last, salo.kya or living in the valley of Tswara. 
In none o! these states docs the Self become Tswara or Brahman. 
Ot’tSTONS regarding THE WORLD 

Similarly, the opinions of the monistic and the qualified 
monistic school'^ concerning the ^s■o^!d differ. .According to Sarakara 
the world is .Miiy.l and false or unreal, it has nothing to do with 
flrahm.in. According to Ritmanuja the world is the sport of Tswara 
and is constituted of its p.trt. Both the consciou.s and the uncon- 
ciou^ elements arc the seff-dtstinctums of Brahman. In this way. 
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the norld i$ not unreal It is real because nothing created byliwan 
IS UQfca! 

It depends upon one s own choice as to which one of the tn-o 
IS prcfcrrrf or found more concurrent with one’s owti viewpoint 
One can however maVe a generalisation that the logically minded 
person will find the monistic viewpoint more agreeable whereas the 
uidividoal m whose mental make up it is emotion which is p'cpon 
dcrant will find the view of qualified monism more acceptable 
This tendency js due tp the fact that while the monistic school 
satisfies the imellect and mind of the student, the view presented 
by the qualified monistic school will appeal more to the emotions 
and feelings From the philosophic and purely logical standpoint 
the more adequate or proper view is that of ^amkara although in 
being logical it has not paid the least regard to feelings On the 
other hand, Ritminuja s view satisfies the demands of religion 
although from the point of view of logic it is open to many logical 
obcctions and is even probably logically incompatible The 
demand of religion is that the devotee should alwaj’s enjoy the 
happiness of worship The worshipper himself never desires to 
become God he wants to live near God wants to exist in his 
Vicinity, wants to live m the land of God In th» is his salvation 
The view of qualified monism concerning liberation satisfies desire 
of the devotee Similarly R5manuja s conception of self and the 
Brahman is superior to^amkara sfrom viewthe religious viewpoint 
If even liwara is false and unreal then religion is reduced to mere 
wishfulfilment It is not possible to worship that which is devoid 
of quahtrs The dualism between the devotee and Tswara is ncces 
sary for the purpose of love Pringle Pattison a Western scholar 
has WTitlcn correctly It requires two to love and to be loved two 
lowonhipand to be worshipped It is for this reason that 
the religious individual tends to look upon the world as an act of 
God On the other hand there arc many difficulties in regarding 
the world as the result of divine action In Ramdnuja s opinion, 
there IS no pla'e for mystic experience in which the devotee cx 
penences an identity with the object of his devotion This satisfa 
ction can be derived from bamkara $ philosophy 

In this way, it can roughly be said that m considerations of 
uliimafe reality Sankaras philosophv ofTcn satisfaction to the 
demands of logic and philosophy while the view propounded by 
Rlrnlnuja affords satisfaction to demands of religion Mmkara s 
view of monum u not Jtkclv to vaitvfv the religious and enf*otionsl 
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individual. On the other hand, Ramanuja’s concept of qualified 
monism is not likely to satisfy the logical minded men. But there 
arc very few individuals who can be classed as purely rational and 
intellectual or purely emotional. Most individuals possess both 
the emotional and the rational strains in them, and this is as it 
should be because otherwise the man will become onesided. 
Philosophyand logic cannotrcplacc religion and neither can religion 
do this for philosophy or logic. Human beings need both of them, 
which are, in fact, complementary. Thus we like not one or the 
other of monism or qualified monism but rather both of 
them, because if even one of the two the heart and the intellect, 
remains unsatisfied, the individual will be dissatisfied and his deve- 
lopment will be one sided and incomplete. 





